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The Charles B. Copher Annual Faculty Lecture
Series was initiated at the suggestion of the Office of
The Journal of the Interdenominational Theological
Center in March 1979. This series is named in honor
of Charles B. Copher, Ph.D., who for many years
served ITC in the dual capacity of Professor of
Biblical Studies and Languages and Academic
Dean. The 1999-2001 Copher lecturers were
Rosetta H. Ross (1999), Tumni M. Nyajeka (2000),
and Edward L. Smith (2001); their lectures are pub¬
lished in this volume.
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This issue of the JITC presents the lead article by a vis¬
iting scholar in ITC’s Womanist Scholars Program, Office
of Black Women in Church and Society. The remaining
three articles are lectures from the Copher Lecture Series,
1999-2001.
Carolyn Akua L. McCrary’s Article, “Intimate Violence
Against Black Women and Internationalized Shame:
Interdependence and Womanist Pastoral Counselors,”
explores the phenomenon of violence against Black girls
and women and the ramifications this has on their psycho¬
logical functioning and overall being. Womanist Theology
offers a viable methodology for reflection upon the multiple
systems of oppression that impact the lives of Black
women, especially victim-survivors of sexual abuse. The
writer provides a litany of toxic ideologies internalized by
Black women that metastasize into unconscious intrapsy¬
chic mechanisms and lodge as fertile scenes and structures
of shame.
Rosetta E. Ross’s article, “From Civil Rights to Civic
Participation,” examines the U.S. Civil Rights Movement as
a social practice seeking to realize a vision of specific moral
ends. In this regard, the movement may be interpreted as a
campaign seeking moral ends with political implications.
The two lectures probe visions, vitalities, and practices that
prompted this response to develop an introductory discus¬
sion that may inform and guide African American, especial¬
ly Black religious institutions’ civic participation for a more
just society.
Reading colonial sources reveals that the current crises
of female subordination in Zimbabwe are both a historical
2 The Journal of the ITC
event and a social process. Tumani Mutasa Nyajeka’s arti¬
cle, “African Women and Education: Vision, Myth, and
Reality,” identifies the classic novel, King Solomon s Mines,
as an example of mythical literature, providing violence as
a justifiable means to silence women. African women have
not recovered from the stupor induced by colonial abuse,
leaving them in a helpless culture of voicelessness and
existing in a luminal space of silence.
The noted African sociologist, Akinsola Akiwowo’s
thrust to indigenize Western thought through the “higher
vision” of the African oral tradition is analyzed by Edward
L. Smith in his article, “A Process Response to Akinsola
Akiwowo’s Ajobi and Ajogbe: Variations on a Theme of
Sociation.” The context of this discussion focuses on the
economic development of the small family farmer in the
rural South as they engage in international trade with Africa.
The goal in Africa is the restoration of village farms, as well
as the sponsorship of related economic development efforts.
Joseph Troutman
INTIMATE VIOLENCE AGAINST BLACK WOMEN
AND INTERNALIZED SHAME: A WOMANIST
PASTORAL COUNSELING PERSPECTIVE
Carolyn Akua L. McCrary*
Introduction
This writer’s concern for some time has been the phe¬
nomenon of violence against Black girls and women and the
ramifications this has on their psychological functioning and
overall being. Womanist Theology gives us a viable
methodology for reflection upon the multiple systems of
oppression that impact the lives of Black women, especially
victim-survivors of sexual abuse.
Toinette Eugene’s essay, . .A Womanist Ethical
Response to Sexual Violence and Abuse,” in wrestling with
her questions about healing, transformation, ethical facts,
and the sexually-violated woman’s view of God, provides a
three-fold premise:
The first two points call for proper attention and response.
1. Sexual abuse is prevalent in the lives of many
African-American women, having negative
implications both for these women and for the
African-American Community.
*Carolyn Akua L. McCrary, associate professor, Pastoral Care and
Counseling, Interdenominational Theological Center (1TC), Atlanta,
Georgia, is the visiting scholar in the Womanist Scholars Program,
Office of Black Women in Church and Society, 1TC, during her sabbat¬
ical for the 2000-2001 academic year. This paper was presented in the
ITC chapel on March 29, 2001.
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2. Sexual violence in the lives of African-American
women has not been adequately addressed from
the perspectives of theology, ethics, psychology,
or sexual-abuse theorists.
Her third premise presents us, in a succinct way, with
our methodology.
3. A Womanist approach is necessary because it
• articulates an analysis which examines the
dynamics between race, gender, and sexual
abuse;
• examines the historical and contemporary fac¬
tors [affecting] the lives of African-American
women; and
• asserts a perspective that retains the link
between healing, liberation, and transforma¬
tion of the African-American Community.1
This writer adds a fourth dimension:
4. A Womanist theological approach is necessary
because it recognizes, respects, and affirms the
necessity of the personal spiritual experience, in
terms of helping Black women in their explo¬
ration and enhancement of a proper relationship
with intimate and ultimate reality.
'Toinette M. Eugene, “. . .If You Get There Before I Do. . .!”: A
Womanist Ethical Response to Sexual Violence and Abuse,” in
Perspectives on Womanist Theology>, ed. Jacquelyn Grant (Atlanta: ITC
Press, 1995), 95.
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Lament
Violence against Black girls is shameful and a sin.
Many of us are crying, responding, lamenting, helping, and
protecting—but not enough. All of us are affected, and we
all have a responsibility when the community is in crisis.
Emilie Townes, in her work, Breaking the Fine Rain of
Death, writes about the communal lament: “In the Hebrew
Bible, the communal lament is used by and/or on behalf of
a community to express complaint, sorrow, and grief over
impending doom that could be physical or cultural. It could
also be used for a tragedy or a series of calamities that had
already happened. Yet the appeal is always to God for deliv¬
erance.”2 The form of the lament encompasses four dimen¬
sions: acknowledgement, movement, structure, and healthy
covenantal relationship:3
1. The Hebrew people first had to acknowledge the
crisis in their midst.
2. Upon articulating their suffering, the community
could move to a pain or pains that could be named
and then addressed. Lament is, in a word, formful.
3. This means that the lament gives structure in terms
of a way to process the pain.
2Paul Wayne Ferris Jr., The Genre of the Communal Lament in the
Bible and the Ancient Near East (Atlanta: Scholars Press, 1992), 10;
quoted in Emilie M. Townes, Breaking the Fine Rain ofDeath: African-
American Health Issues and a Womanist Ethics of Care (New York:
Continuum Publishing Company, 1998), 23, n. 24.
3See Donald Capps, Biblical Approaches to Pastoral Counseling
(Philadelphia: Westminster Press, 1981), especially, “The Use of
Psalms and Grief Counseling,” for a similar understanding of commu¬
nal lament.
6 The Journal of the I.T.C.
4. When done as communal lament, it helps the com¬
munity to see the crisis as bearable and manage¬
able—in the community, developing a genuine
covenant interaction with God.4
Calling the people to lament, the leader remains in the com¬
munity to enable it to process the experience of pain and
destruction.
Laments are genuine pastoral activities. Walter Brueggermann,
in an essay that reflects our contemporary moves away from
genuine lament, suggests that this loss of lament is also a
loss of genuine covenant interaction with God.5 Townes
notes that in this article “the result is that the petitioner
either becomes voiceless or has a voice permitted to speak
onlypraise. When lament is absent, covenant is created only
as celebration of joy and wellbeing. Without lament,
covenant is a practice of denial and pretense that sanctions
social control.”6
Lift Every Voice and Lament!
Violence against girls is evident in the Bible around
2000 BC as seen in the rape of Tamar (II Samuel 13:10-14):
Then Amnon said to Tamar,
“Bring the food into chamber, so that I may
eat from your hand.”
4Townes, Breaking the Fine Rain of Death, 23.
5See Walter Brueggermann, “The Costly Loss of Lament,” Journal
for the Study of the Old Testament 36 (1986): 59-60.
6Townes, Breaking the Fine Rains of Death, 24. (Italics added for
emphasis by this writer.)
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So Tamar took the cakes she had made,
and brought them into the chamber to Amnon her brother.
But when she brought them near him to eat,
he took hold of her, and said to her,
“Come, lie with me, my sister.”
She answered him,
“No, my brother, do not force me;
for such a thing is not done in Israel;
do not do anything so vile!
As for me, where could I carry my shame?
And as for you, you would be as one of the
scoundrels in Israel.
Now therefore, I beg you, speak to the king;
for he will not withhold me from you.”
But he would not listen to her;
and being stronger than she,
he forced her and lay with her.
Violence against Black girls is a sin and shameful. God,
we not only feel hurt, sad, betrayed and outraged, we are
devastated and almost undone. Just what do you have to say
for yourself? What can we say for ourselves? What are we
doing to ourselves? Why don’t you just kill them all—and
then, we’ll just kill ourselves...maybe.
This represents a portion of a contemporary lament,
reflecting upon the preceding verses from the Hebrew Bible
and in light of the following excerpts from case histories of
women who were violently abused as children.
8 The Journal of the ITC
Candace and Alma: Excerpts From
Their Case Histories
1996
Candace, a twenty-five-year-old African-American
woman of medium height, with pretty chocolate skin, usu¬
ally fashionable dressed, yet overweight, came to me for
counseling, by way of a referral from a female friend and
church member. This person told her that “this Black
woman pastoral counselor had been helpful to her during
the loss of a significant relationship.”
In session, Candace told me that she needed to tell
someone about the horrible things in her life and the pain
that she had been feeling and carrying alone for years. She
wanted to talk with someone who didn’t think she was
“crazy” or possessed with demons or something. She said
that she felt alone, depressed, sad, angry, and ashamed.
Once she fought and pulled a knife on a male acquaintance
who was “man-handling” her. As our sessions progressed,
she talked mostly about “just checking out”—killing herself
and some times she wished she could just kill her father and
most of his family too.
Candace had suffered violence from the age of nine to
about eighteen. Her father had raped her—many times. Her
paternal uncles had raped her. While at her paternal grand¬
mother’s farm, her father forced her to have sex with an ani¬
mal. She reluctantly told her paternal grandmother, who
defended her sons and threatened to beat Candace if she
talked to anyone about any of the experiences. Candace
says that she was devastated all her adolescent life. And,
then, to add misery to her life, Candace says that when she
was about fifteen, her father forced her to prostitute (for
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several years), telling her, “You’re just a wh—; that’s all
you’re good at.”
Candace’s parents had separated; most of the violence
occurred during the summers that she spent with her father
and his people. She finally told her mother that she would
never go back to visit her father or his relatives, but she never
told her mother why. “I felt too ashamed to talk about it with
her. I knew it would hurt her,” she said. “Besides, my moth¬
er always said, ‘It’s just so hard being a Black woman.’”
Candace rarely shed tears. Only once did a tear roll all
the way down her cheek. This was when she talked about
the amount of blood on her body after that horrible time.
She allowed me to touch her hand as I handed her a tissue.
She said frequently, in her wee small voice, “I just want to
die and end it all. I really can’t take it anymore.” I always
asked her how she thought that she might “check out” or
commit suicide. “I have my means,” she would say. We put
into her contract that she would have to tell me and formal¬
ly terminate counseling with me (before) she could commit
suicide. (Of course, we both knew that this measure was to
give her extra support against taking her life.) She formal¬
ly terminated counseling with me only when she moved up
north to help her mother care for an ill aunt and hopefully
go back to college. She still calls often.
Alma said that she and her father were rather close in
the early years of her life. He was strict then. She remem¬
bers always having to wear dresses, to play outside even in
the cold. She wasn’t allowed to climb trees or play any kind
of rough ball, such as basketball, like her older and younger
brothers. She could play dodge ball. Her mother basically let
her father do all the talking and disciplining. She mainly worked
in the church and took care of the home and the family.
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As she grew up, her father, who was pastoring in the
city, used to talk a lot about not drinking, gambling, cursing,
and listening to worldly music or dancing. She discovered
that she liked this “worldly music” and she loved to dance.
As a teenager, she would sneak out of the house to a friend’s
house or even to a party and dance. When her father found
out, he whipped her. When Alma continued to go out and
dance, her father took her down in the basement, told her to
undress, tied her to a pole and beat her. She said her father
would shout as he struck her with his belt, “I’m going to
beat the devil out of you!” Alma cried, and I cried too, as
she told me about these things. We were often silent and
just looked at each other, as I would lightly touch her hand.
When I asked, “Did your mother know what he was
doing to you?”, she said as her head fell first to one side and
then to her chest, “Mother knew, especially after he would
leave me down there in the dark for hours—once it was
overnight—she just didn’t say anything to him or to me.”
Mother would just say, “You know how he is.”
+++
Candace and Alma are victim-survivors of intimate
violence against children, also known as child sexual abuse,
rape, incest, and sexual assault. They are not alone. Nancy
Ramsey, in her essay, “Sexual Abuse and Shame,” speaking
of the U.S. in general, states that
One in three girls and at least one in seven boys are sexu¬
ally molested before the age of eighteen. Between 75 and
90 percent of the time, the abuser is an adult the girl and
those who would protect her know and trust, thus lowering
11Intimate Violence Against Black Women
the likelihood that she would reveal the identity of the per¬
petrator or that she would be believed if she did. Estimates
are that half of the incidents of sexual abuse occur in the
immediate or extended family as incest. Sexual abuse in
the family is likely to begin when the child is as young as
three to six years of age and, if unreported, continues into
adolescence. In this country, a girl is molested every ten
minutes, and a daughter is molested by her father every
thirty minutes.7
Traci West, in Wounds ofthe Spirit, informs us that “out of
one hundred Black females 4.5 are victims of intimate assault
each year. This includes rape, sexual assault, robberies, and
aggravated and simple assaults. . .[and] one out of every 2.5
African-American women has experienced some form of sex¬
ual abuse involving bodily contact before the age ofeighteen.”8
“Cry. . .Cry Baby”
Sometimes crying isn’t a catharsis.
Sometimes crying just makes you want to cry.
Sometimes crying isn’t a catharsis.
It just makes you mad and tight inside.9
Listening and talking in general to persons about vio¬
lence against women and children is painful. Unfortunately,
7Nancy J. Ramsey, “Sexual Abuse and Shame: The Travail of
Recovery,” in Women in Travail and Transition: A New Pastoral Care,
ed. Maxine Glaz and Jeanne Stevenson Moessner (Minneapolis: Fortress
Press, 1991), 110.
Traci C. West, Wounds of the Spirit: Black Women, Violence and
Resistance Ethics (New York: New York University Press, 1999), 209.
Mary Anne Bellinger, Expressions, vol. 1 (Atlanta: Printing and
Graphic Designs, 1991), 7.
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it is so prevalent in our society that specific language and
vocabulary is being used to articulate the various dimen¬
sions. Two such terms are “intimate violence” and “victim-
survivor.”
Intimate Violence
We have learned that intimate violence occurs in diverse
“domestic situations”: against the elderly in the home,
among siblings, between spouses, among gay and lesbian
partners and against children.10 However, this writer takes
her cue from Traci West and uses the term intimate violence
to refer to male-perpetrated rape, wife/partner battering, and
childhood sexual abuse." The terms seem painfully para¬
doxical: intimacy and violence. And they are: intimate—
marked by close acquaintance, association, familiarity,
essential, innermost, comfortably private, personal, a close
friend or confidant; and violence—“rough or injurious
physical force, action, or treatment.”12 Further, “most basi¬
cally, it is the coercive attempt to restrict, to limit, to thwart
the exercise and realization of a human person’s essential
and effective freedom. Violence aims to obliterate the fun¬
damental liberty or active, dynamic, detennination of the
self by the human subject. . .[and] seeks to destroy not only
' See Delores S. Williams, “African-American Women in Three
Contexts of Domestic Violence,” in Violence Against Women,Concilium, no. 1, ed. Elisabeth Schussler Fiorenza and M. Shawn
Copeland (Maryknoll, NY: Orbis Books, 1994), [34], for the threedomestic contexts: North America, white female and male employers inthe U.S., and their own homes.
"West, Wounds of the Spirit, 83, 117, 124.
|:M. Shawn Copeland, “Editorial Reflections,” in Violence AgainstWomen, [119].
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the body, but the spirit as well.”13 For this writer, the term
speaks not only of the injurious physical aggression of the
plundering and violating of a person, but also of experi¬
ences as a result of the abusive relationship.
Don’t tell me not to grieve
or that this, too, will pass.
Save your platitudes
and meaningless sermons.
Grief is meat to me.
I must mourn
the passing of the dawn of us
into the busy, dusty days
filled with other people
and sorrow.14
Victim-Survivor
Concerning the term victim-survivor, Traci West says,
When referring to women who have experienced inti¬
mate violence, I have chosen to use the terms ‘victim-sur¬
vivor.’ I do so to rhetorically remind us of the dual status
of women who have been victimized by violent assault
and have survived it. Black women are sometimes
denied an opportunity to have their victimization recog¬
nized. The strength of their coping and survival abilities
l3Ibid.
l4Valerie Bridgeman Davis, In Search of Warriors Dark and Strong
and Other Poems (Austin, TX: Publication Designers, 1995), 21.
14 The Journal of the ITC
is commonly emphasized at the expense of an apprecia¬
tion of their injury and anguish. Multiple aspects of both
victimization and survival are represented in women’s
experiences of, and reactions to, male violence.15
Don’t tell me to dry my eyes,
grow up or be strong.
My strength is in my yowling
for what might have been.16
Hearing the anguish and the (overall) psychological tor¬
ment suffered by girls, now women, at the hands of violent
male perpetrators tends to make one wonder, “Just how do
they survive? How do they ‘hold it together’”? “How can
I best help?” “How can pastoral-care persons and coun¬
selors hear and value the suffering of Black women and
appreciate the “strength of their coping and survival abili¬
ties”? More importantly, how can pastoral care/counselors
help Black women victim-survivors to continue to cope in
healthy ways and do more than just survive? What is it that
Candace and Alma are teaching us about their suffering/pain
and about survival?
Shame
One common theme that permeates most of this writer’s
(pastoral counselor) experiences dealing with childhood sex¬
ual abuse is shame. Candace stated:
''West, Wounds of the Spirit, 5.
l6Davis, In Search of Warriors, 21.
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I think that I’m losing it. I’m really tired of feeling this
pain. I’m tired of hurting, tired of the nightmares and
the feeling of being so exposed .... Tell me, could you
see it on me when you first met me? Could you just tell
what I had been through? Could you see it on me?
Sometimes I feel so worthless, like what’s the use? I
just feel so bad. Sometimes I wonder what did I do
wrong? Then I just know I’m wrong. I’m all-wrong.
It’s just me. . . .It’s just me. . . .1 really think I could just
end it all. . .
Candace is articulating as best she can the torment of
her daily life. One can hear and feel the expressions of
guilt, depression, exposure, shame, and suicidal ideations in
this and her previous statements. Upon close reflection, one
realizes that shame is a core factor, impacting her behavior
as well as a crucial part of her identity. “What did I do
wrong?” implies feelings of guilt that are quite different
from shame. Guilt is usually reflective of an action—I did
something wrong—that can be remedied or “assuaged by
penalty or reparation.” Ironically, the victim-survivor is not
at all to blame for the crime committed against her; it is dif¬
ficult to work through the feelings wherein she somehow
perceives it as having been her fault. Nevertheless, the feel¬
ing of guilt is partial, outwardly directed, and usually con¬
cerning an action or behavior.
However, shame is an overall self-attribution of failure
and “wrongness.” It is a global self-interpretation that I am
wrong. I failed. I am bad. Even I am worthless. Note two
perspectives: Michael Lewis, author of Shame: The
Exposed Self,'1 defines shame as a total self-failure vis-a-vis
l7Michael Lewis, Shame: The Exposed Self(New York: Free Press,
1992), 99.
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standards, rules, or goals. Shame is the product of a com¬
plex set of cognitive activities—the evaluation of an indi¬
vidual’s action in regard to standards, rules, goals, and glob¬
al self. Lewis, at this point, proposes his theoretical basis: “I
propose that our success or failure in regard to abiding by
standards, rules and goals produces a signal to the self.
This. . .affects the organism and allows individuals to reflect
upon themselves. This . . . reflection is made on the basis
of self-attribution—[the determination] of the nature of the
resulting emotion.”18 Gershen Kaufman, author of The
Psychology ofShame, says
Shame is a loss of face. . . .Shame feels like a wound
made from the inside. Shame is dishonor, fallen pride,
a broken spirit. The beaten humiliated individual,
whether defeated as a child by a brutalizing parent or
defeated as an adult by a dead-end career or marriage,
has been defeated by shame, has endured it until it has
broken the self. If unchecked, shame can engulf the self,
immersing the individual deeper into despair. To live
with shame is to feel alienated and defeated, never quite
good enough to belong. And secretly the self feels to
blame; the deficiency lies within. Shame is without par¬
allel a sickness of the soul.19
But why are these feelings of shame so deep, so intense?
And how do they become so entrenched (so reoccurring and
so overwhelming) in light of the fact that the victim-survivor
,8Ibid„ 63.
'Tjershen Kaufman, The Psychology of Shame: Theory andTreatment of Shame-based Syndromes, 2d ed. (New York: SpringerPublishing Company, 1996), 24.
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did not cause the violence nor perpetrated/precipitated the
initial shame scenes? Then, how does this shame “break the
self and engulf the self’?
As a response to intimate violence, shame has an especially
poisonous effect.
Further analysis of intimate and societal violence
enables us to understand how shame has such a pro¬
foundly invasive capacity to subsume portions of a
woman’s identity. While guilt is directed toward an
action and can be assuaged through penalty or repara¬
tion, shame is invariably directed inward. Shame is pre¬
cipitated and initiated by acts, but it can seep into our
consciousness and become rooted in who we are. Thus
it functions as more than simply a response to acts that
we have endured, in the way guilt does. Because shame
has a psychic identity, it can readily merge with the
social stigmas based on race and gender that are usually
at work on Black women’s psyches.20
This leads us in several meaningful directions:
• Shame is different from guilt.
• Shame can be psychic poison.
• Shame can plague a Black woman’s identity, all too
often in layers, and is what this writer calls “shame:
the mother matrix of internalized violence.”
20West, Wounds of the Spirit, 67.
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Internalized Shame
The object relations theory of W. R. D. Fairbairn can be
helpful for our discussion about internalized shame and
Black women in three ways:
• Fairbaim’s espousal of dependency as a positive
quality for relationships;
• The internalization of the bad object and the conse¬
quent splitting of the central ego; and
• The internalization of social structures and ideolo¬
gies.21
Building on his fundamental rejection of the Freudian
drive/structure model of personality development and for¬
mulating his own unique relational model of personality,
Fairbaim’s first dimension of his object relations theory
views all relationships as related in some basic way upon a
state of dependency. He does not reduce dependency to a
negative state to be shunned or from which one must grow
after a brief period in early childhood. He contends that all
of us remain dependent upon relationships all our lives;
although it is the nature of the dependency that must change.
Dependency is no longer a bad word for mature relation¬
ships. In fact, mature dependency is the goal of development
in Faibaim’s theory of personality development.
In this writer’s essay “Interdependence as a Normative
Value in Pastoral Counseling with African Americans” in
:'William Ronald Dobbs Fairbairn, Psychoanalytic Studies of thePersonality (London: Tavistock Publications, 1952), 233-246; also
Carolyn [Akua] McCrary, “Interpendence as a Norm for an InterdisciplinaryModel of Pastoral Counseling” (Th.D. diss., Interdenominational
Theological Center, 1989), 142.
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The Recovery in Black Presence, she notes that such a pos¬
itive posture about dependency has relevance for African
Americans and other counselees. This posture is equally
explicative in articulating an essential quality of relation¬
ships for and among African-American women.
Such a posture has relevance for African American
[women] in that the denotation and connotation of the
‘dependent person’ have been broadened and enhanced
toward the ideology that being intimately and con¬
sciously related in a needful way to someone all one’s
life is a natural thing to be grasped and not denied—the
crucial factors being the changes in the nature, and/or
the degree, of the dependency, and the timing of those
changes. This attitude and the concomitant values of
reciprocity and sharing fit better, in a foundational way,
into the African-American worldview and its value sys¬
tem which reflects interdependence as a positive way of
living. The attainment of a state of existence called inde¬
pendence is put in its perspective as an arrival at a tran¬
sitional stage of development that reflects quasi-inde¬
pendence at most.22
Interdependence as a value in the Black community, espe¬
cially among women, is important as we recognize the respon¬
sibility of the whole—family, community, church, society-
in protecting, preventing, caring for, calling out, and bringing
justice in cases of intimate violence against girls and women.
::Carolyn [Akua] McCrary, “Interpendence as a Norm for a
Normative Value in Pastoral Counseling with African Americans,” in
The Recovery of Black Presence: An Interdisciplinary Exploration, ed.
Randall C. Bailey and Jacquelyn Grant (Nashville: Abingdon Press,
1995), 166.
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A second dimension of Fairbairn’s object relations the¬
ory is his discussion of internalization. For Fairbairn, inter¬
nalization is a pathological process involving the incorpora¬
tion of external realities/experiences into the psyche, there¬
by creating division and splitting of the initially whole cen¬
tral ego. This process is basically unconscious. The word
“object” refers to the person, usually the mother; the process
of internalizing the “unsatisfying” or “preambivalent
object” entails the incorporation or the psychological “tak¬
ing in” of the object representation and the accompanying
affect. The object, which was causing discomfort to the
infant/child in the external world, is then split into theoreti¬
cally manageable parts by the central ego.
The preambivalent, or mostly ‘unsatisfying object’ is
internalized by the infant/young child as a way to con¬
trol or coerce it. The ‘unsatisfying object’ is then split
by the central ego into the ‘good object’ and the ‘bad
object.’ The ‘bad object’ is further split into the ‘reject¬
ing object’ and ‘exciting object.’ While the ‘good
object’ remains cathected to the central ego and partial¬
ly conscious as the ‘ideal object,’ the ‘rejecting object,’
and the ‘exciting object’ are repressed by the correspon¬
ding dimensions of the now split ego. The libidinal ego
represses the ‘exciting object’ and the anti-libidinal ego
[initially called the internal saboteur] represses the
‘rejecting’ and ‘exciting objects.’ Consequently, the pic¬
ture of the endopsychic structure is of a split object and
a divided ego.23
23Ibi<±, 167.
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Generally speaking, herein lies the problem and a task
for the pastoral counselor. There must be a reconciliation of
these dimensions of the psyche for health and wholeness to
occur. The problem for the victim-survivor of intimate vio¬
lence, such as Candace or Alma, is reconciliation. According
to this theory, she has internalized the “bad object,” the vio¬
lent offender, her father, in an effort to gain some control
over the situation. Psychologically, she cannot fathom the
external world as being so awful; and she would much
rather take in the bad, the awfulness, in an effort to control
the violence and the horror so as to let the object/father
remain good. But now, after the internalization process, bad
is inside; wrong is inside; she feels that she is bad and that
she is wrong. Adding injury to injury, her central ego is now
fragmented. A part of herself rejects “trusting” anyone in
relationships and is often enraged. Another part of her¬
self—the part of her ego that is connected to the “exciting
object”—is enticed by, is excited by, the prospects of, and
longs for, intimacy and meaningful relationship. She is con¬
stantly at war with herself.
Additionally, those parts of her central ego that are now
split and catheted to the split bad objects, hold many shame
scenes, and feelings of shame, blame, extreme exposure,
humiliation, and worthlessness. It is from these inner infect¬
ed and affected parts of her intrapsychic (and probably intra¬
spiritual) being that feelings and thoughts such as, “I am just
all wrong....I must have done something wrong.../ am
bad..../ am so ashamed..../ am so worthless—emanate.
Tragically, these are the feelings that often get projected—out
onto others who look like her, other females. And the pain
becomes “You ain’t nothing!” Who does she think she is?
Note that the child or the girl has done nothing wrong.
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She is clearly the victim, but she is the one who feels and
lives with the shame of it. This theory helps us to understand
how that happens. The terrible intimate violence that repeat¬
edly happened to her was just too much with which to deal
in the external world. This grown man—this significant
parental figure—this person with whom she longed to con¬
tinue in relationship or thought that she had to be in rela¬
tionship—or at least, live with—was actually committing
these violent acts upon her. Experiencing these horrible
violent acts, over and over, against her body, her spirit, her
innocence, her will, and against her fragile developing self,
was mentally, physically, spiritually too much to bear, i.e.,
“My daddy could not be torturing me like this.” So she
internalized the horror and the pain as one way of trying to
control and possibly change this trauma-fdled external
world. One could say she sacrifices her inner self. However,
since this is usually an unconscious process, it is more accu¬
rate to say:
• Her inner self is sacrificed by her internal psycho¬
logical mechanisms in an effort to protect and enable
her to cope in the outside weary world.
• Her inner self is sacrificed for the sake of an ideal¬
ized and/or “good” external world that sometimes
means a “good” or idealized father.
A third helpful dimension of Fairbaim is the internalization
of social structures and ideologies.24 Suffice it to say that for
Fairbairn social structure and ideologies can also act as an
ideal object or a bad object. This means that a clan, a tribe,
24Ibid., 142.
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a family, a nation, an army, Communism (in Fairbairn's
day), or other such ideologies can become either an ideal
object or a bad object. When a person invests libidinal ener¬
gy in any of these social structures, they become an ideal
object that is pursued, admired, respected, and obeyed.
However, when the person invests aggressive energy in
such social structures, they become the bad object, and it is
repressed into the unconscious.25 It is to be noted that intra¬
familiar (especially during early childhood) and extra-
familial objects (in the form of structures and ideologies)
attempt to control and direct the aggression of the individu¬
als and the group.26
Two such ideologies and social structures that have
been internalized by Black females and males, negatively
impacting the lives of Black girls and women, are patriarchy
and racism—more specifically male supremacy and white
supremacy. Black girls and women (who are victim-sur¬
vivors of intimate violence), in general, have had to sur¬
mount, and still face great obstacles in developing and
maintaining healthy identities and mature intrapsychic
wholeness in the midst of a society that overwhelmingly
values male over female and white over Black.
In too many situations the Black female is not valued at
all. White supremacist ideology declares that Blackness, in
general, is wrong, bad, and shameful—white supremacist
structures support this idea. Her Black color is dirty and
unattractive; her Black lips and nose are too round and too
large; her hair is immoral—“bad”; her body is large and
wrong; her Black rhythms and movements are evil; her
25Ibid.
2(,Fairbaim, Psychoanalytic Studies of the Personality, 233-238,
especially 238.
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Black history is primitive and full of savagery; her Black
families are matriarchal, therefore pathological; and her
Black religion is simplistic, animistic, or mimetic.
Unfortunately, in too many families, churches, and soci¬
eties male supremacy dictates that the Black female is not
worth appreciating, protecting, or properly nurturing while
the male, who may be equally or less qualified or needful,
receives preferential and privileged treatment. She is auto¬
matically deemed as “less than” because she is born with a
vagina and not a penis. What a shame!
IT'S A MAN’S WORLD!
This is but a short litany of the toxic ideologies inter¬
nalized by too many Black women. And, though many of us
consciously refute these poisonous and cancerous white
supremacist and male spremacist convictions, they yet
metastasize into our unconscious intrapsychic mechanisms
and lodge as fertile scenes and structures of shame.
Consider the words from a contemporary rap song by
LiT Kim:
Queen B
Hit hard like sledge-hammers, b with that platinum grammer
I am a diamond cluster hustler
Queen B , supreme B
Kill a nigga for my nigga by any means b
I used to wear Mossino, but every b got it
Now I rock colorful minks because my pockets stay knotted
And I’ll stick your moms for her stock and bonds
Cruise the diamond district with my biscuit
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Flossin my rolex rich
Shi-, I’ma stay that b 27
Unconsciously, as a result of the process of internalized vio¬
lence, many Black girls and women daily live with shame
while the white and male supremacist systems continue to
advocate, perpetuate, and sanction mental, physical, verbal,
emotional, and spiritual violence against Black girls and
Black women.
Therefore, the Black woman victim-survivor of inti¬
mate violence is plagued with more shame. Her destructive
self-interpretation of I am bad, I am worthless, I am wrong
is then multi-layered with “shame structures” on top of
“shame structures.” Internalized shame is a result of direct
intimate violence—what the writer calls “intimate shame”—
layered on top “shame structures” around gender, ethnic,
and (often class) identity. This internalized shame with
which Black folk wrestle—-this writer calls Maafa shame.
Of course, Maafa is taken from Marimba Ani’s phenomenal
work Yurugu,28 Maafa shame, then, refers to the intense inter¬
nalized feelings of worthlessness and loss of dignity based
on negative self-interpretations relative to ethnicity and/or
color, resulting from European enslavement of African
people.
7Li 1 ’ Kim, “Queen Bitch,” High School High Sound Track (New York:
Atlantic Records, 1996, accessed 31 August 2001); available from
http://lyrics.astrawcb.com; Internet.
^Marimba Ani, Yurugu: An African-Centered Critique ofEuropean
Cultural Thought and Behavior (Trenton, NJ: Africa World Press,
1994), xix.
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Snoop Doggy Dogg, a contemporary rap artist, shows
how young people have internalized negative and irrespon¬
sible images about themselves that also perpetuate violence
against Black women.
1975 I was just a young pup
tryin’ to learn to be a dogg . . .
Sometimes I sit and think how I used to be
Before I got converted to a D-O-double G
I’d like to thank that girl
From way back in the days
Cause if it weren’t for you I wouldn’t pimp this way.29
Resistance Toward Healing
In light of these realities, what can we do to help in the
healing process of victim-survivors of sexual abuse?
Yes, we are helping by breaking the silence, by involv¬
ing the religious and the academic communities, the stu¬
dents, and other community leaders in interdisciplinary
reflection toward continued action. What and how can pas¬
toral care and counseling contribute further to the healing
process for Black girls and women?
Traci West identifies healing and resistance as key ingre¬
dients in the process of responding to and countering male
violence against Black girls and women. She differenti¬
ates healing from resistance, notes the particular and
some times extreme difficulties involved in healing, and
:9Snoop Doggy Dogg, “Puppy Love,” G-Funk Classics, vols. 1 and 2
(New Hope, MN: Breakaway/Navarre [Navarre Corporation 7400], 1998,accessed 4 September 2001); available from http://lyrics.astraweb.com;Internet.
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advocates resistance. She states:
Yet, since the intimate and social violence against
Black women is comprised not only of particular inci¬
dents of assault but also of ongoing systemic violations,
the rectifying work of healing is perpetually unfinished.
Healing is a frustrating, unreachable goal under the
present conditions of our white supremacist, male-ori¬
ented society. Only acts of resistance can challenge the
virulent strains of violence that are visited upon African-
American women. And when communally carried out
with a persistent and comprehensive approach that
matches the violence, resistance bears the potential for
igniting a broad-based transformation of cultural values
and practices.30
This writer agrees that healing, especially as defined by
West, is an extremely frustrating process, is perpetually
unfinished, and for too many women victim-survivors, is an
unreachable goal. However, from this writer’s clinical expe¬
riences, degrees of spiritual, emotional, and psychological
healing can and do occur when caring processes are
involved. One such caring process is, as West says, the way
of resistance: “Resistance involves any sign of dissent with
the consuming effects of intimate and social violence.
When a woman survives, she accomplishes resistance. It
occurs when a community leader publicly contests through
words and action the male-centered notions of power,
authority, and status that can appear to authorize violence
West, Wounds of the Spirit, 152.
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against women.”31
Nikki Giovanni’s poem, “Ego Tripping,” accentuates
for us a resistance against male ideas of power and promotes
Womanist power, authority, and status.
I was bom in the congo
I walked to the fertile crescent and built the sphinx
I designed a pyramid so tough that a star
that only glows every one hundred years
falls into the center giving divine perfect light
I am bad
I sat on the throne
drinking nectar with allah
I got hot and sent an ice age to europe
My oldest daughter is nefertiti
the tears from my birth pains created the nile
I am a beautiful woman
For a birthday present when he was three
I gave my son hannibal an elephant
He gave me rome for mother’s day
My strength flows ever on32
31 Ibid., 51. This writer is aware that in psychoanalytic theory and tech¬nique the phenomenon of resistance, an ego defense mechanism, is general¬ly treated as a challenge to be worked through. This process, a consciousendeavor for the therapist and often an unconscious one for the client, con¬fronts, explores, and reflects upon the resistance so as to engender healthierpsychological development and functioning for the client. West, however, isusing resistance in a more politico-socio-ethical sense, which is positive andnecessary for Black women in their struggle against intimate violence. Seealso Nancy Boyd-Franklin, Black Families in Therapy: A MultisystemApproach (New York: Guilford Press, 1989), 18-20.':Nikki Giovanni, The Women and the Men (New York: WilliamMorrow and Company, 1975), [22],
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Some resistances noted by West that are particularly rel¬
evant in terms of helping to deal with internalized violence
in the form of shame are: silence breaking; seeming and
subtle acquiescence (until such time as you can flee); phys¬
ical retaliation—biting, kicking (strategically, of course),
hitting, scratching; the claiming of anger, especially in the
Christian community and in light of Christian teachings not
to be angry or show anger; as well as curtailing the empha¬
sis on premature forgiveness; and salvific prayers from
friends and ancestors in America and Africa. '''
Another element of resistance pertinent to a Womanist
perspective of pastoral care and counseling is what West
calls “Finding Space for ‘I’m sad, and I need to cry.’”
Crying in our culture has been relegated to weakness and
Black women are apparently buying into the myth of “Big
girls don’t cry.” Concerning Black women, West says “.. .seri¬
ous resistance work has to make it possible to elude the con¬
signed cultural roles that forbid displays of weakness in
response to violence.”34
An example of a reinterpretation of the plight of Black
women is seen in the latter verses of “Ego Tripping” :
My son Noah built new / ark and
I stood proudly at the helm
as we sailed on a soft summer day
I turned myself into myself and was jesus
men intone my loving name
All praises
All praises
I am the one who would save
33 West, Wounds of the Spirit, 162-174.
34Ibid., 175-178.
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I sowed diamonds in my back year
My bowels deliver uranium
the filings from my fingernails are semi-precious stones
On a trip north
I caught a cold and blew
My nose giving oil to the arab world
I am so hip even my errors are correct
I sailed west to reach east and had to round
off the earth as I went
The hair from my head thinned and gold was laid across
three continents
I am so perfect so divine so ethereal so surreal
I cannot be comprehended
Except by my permission
I mean. . . .1. . . .can fly
like a bird in the sky. . .35
Resistance as Finding Womanist Space
Whereas bell hooks says the socio-political context of the
African American pushes her to an “addiction to being tough,”36
Teresa Snorton, in her essay, “The Legacy of the African-
American Matriarch,” says that the Womanist “neither denies
nor minimizes her troubles. She reinterprets them.”37 These sis¬
ters are highlighting for us how difficult it can be for “the strong”
Black woman to find space and a place to be vulnerable.
35Giovanni, Women and Men, [23],
6bell hooks, Sisters of the Yam: Black Women and Self-Recovery(Boston: South End Press, 1993), 62.
37Teresa E. Snorton, “The Legacy of the African-American
Matriarch: New Perspectives for Pastoral Care,” in Through the Eyes ofWomen: Insights for Pastoral Care, ed. Jeanne Stevenson Moessner
(Minneapolis: Fortress Press, 1996), 60.
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Here, we are speaking for many women of the difficul¬
ty involved in terms of finding internal and external space.
In addition to the need for external space, West adds:
“Pressure from the unrelenting demands of family, work,
and community commitments such as church work must
also be mediated in this quest.”38 This reminds one of a line
from a Negro spiritual with a slight twist,
Lord, I keep so busy working for the kingdom
Ain’t got time to [cry] . . .
More poignant here, however, is the difficulty for a
Black woman to allow herself, and/or feel that she is
allowed by her community, to seem vulnerable or to be vul¬
nerable. West says, “It seems there is no cultural space for
a sad, weak, crying Black woman.”39 Alma says, “My sister
and brothers still looked up to me; I just felt I couldn’t cry
and seem like a weak pitiful little girl.”
Another barrier to Black women finding and using
space to be vulnerable is their Maafa shame. Nancy Boyd-
Franklin speaks of the difficulties that a group of all Black
women in therapy still have in terms of being vulnerable.
Her clients in group therapy still feel vulnerable about being
labeled “dysfunctional” or “pathological” and are distrustful
about discussing their “family business.”40 West interprets
that “[t]his sense of vulnerability is fed by the potent cultur¬
al messages that demean and stereotype blacks. . . .The
3sWest, Wounds of the Spirit, 176.
39Ibid.
4nSee Nancy Boyd-Franklin, “Recurrent Themes in the Treatment
of African-American Women in Group Psychotherapy,” Women and
Therapy 11, no. 2 (1991): 25-40.
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tenacious grasp of social ideologies that devalue Black
women is never totally absent from the room.”41 This writer
contends that they are never totally absent from the room
because they “enter the room”—the psychotherapeutic
space—with Black women in the form of internalized
shame, Maafa shame. The Maafa shame of white suprema¬
cy and male supremacy says that Black women are just
that—Black women—meaning dirty and wrong, unattrac¬
tive and bad, soiled and second class.
You may write me down in History,
With your bitter, twisted lies,
You may trod me in the very dirt
But still, like dust, I’ll rise.42
Here, too, the silence must be broken! These internalized
ideologies intricate to Maafa shame must be brought out
into the open, discussed, talked about, cried about, and
denounced for the evil that they are. The Maafa shame
structures that undergird the direct violence of the intimate
shame structures must be addressed, analyzed, and acted
upon by the victim-survivors and by those would-be-helpers
in the process.
Nancy Ramsay reminds us that:
The travail of recovery can include forging an authentic
faith when women are able to face their experience of
evil and find support in the struggle to discern meaning
41 West, Wounds of the Spirit, 176.
4:Maya Angelou, Maya Angelou: Poems (New York: Bantam
Books, 1986), 154.
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in their suffering. For women molested as children, evil
is not abstract or distant. They carry its cost in the shame
and estrangement they embody. Recovery involves nam¬
ing evil for what it is and raging against it. For many
women the church is not exempt from evil, for the
church failed to invite their stories, actively denied the
truth, or responded to their situation in blame and guilt.43
The process in therapy, according to Fairbairn, is the
externalization of the bad internalized objects, which he
likens to exorcising demons. Fie says that they must be
expelled and then mourned by the victim-survivor in order
for differentiation and intrapsychic integration to occur.
The victim-survivor is able to exorcise these demons—
these bad objects—and endure the agonizing, oscillating
process of differentiation, only within a context of a nurtur¬
ing and facilitating environment.44
One such nurturing and facilitating environment is in
Womanist pastoral care and counseling. For the Black woman
victim-survivor of intimate violence, counseling in this con¬
text can provide not only a safe space but also a sacred space.
This counseling is sensitive to the internal and the external
systems that oppress and/or uplift Black women and that
inhibit or augment the healthy development of their psychic
identities.
Consider the uplifting message of Queen Latifah in her
contemporary rap song, “Ladies First”:
4JRamsey, “Sexual Abuse and Shame,” 116-117.
"McCrary, “Intcrpendence as a Norm,” 127-128, 172.
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Grab the mic, look into the crowd and see smiles
Cause they see a woman standing up on her own two
Sloppy slouching is something I won’t do
Some think that we can’t flow (can’t flow)
Stereotypes they got to go (got to go)
Ladies first, there’s no time to rehearse
I’m divine and my mind expands throughout the universe
A female rapper with the message to send the
Queen Latifah is a perfect specimen.45
Finally, however, the Womanist pastoral care person or coun¬
selor is also aware of the theological need for a sense of self
that is grounded in a relationship with ultimate reality.
Concluding Theological Reflections
Howard Thurman, in articulating his theology of
Community, gives three crucial dimensions for a “proper
sense of self’ that speak to the victim-survivor: the self-fact,
the self-image and self-love—all grounded in the prerequi¬
site personal religious experience. The self-fact identifies
that one’s inherent worth is of ultimate value to be reflected
in one’s self-image.46 Thurman holds the family, the com¬
munity, the religious communions, and the nation account¬
able for the nurturing and instilling of this self-fact into the
healthy self-image of each child.
4?Queen Latifah, “Ladies First,” All Flail the Queen (Los Angeles:Motown Records, 1989, accessed 5 September 2001); available from
http://lyrics.astraweb.com; Internet.
46Luther Smith, Howard Thurman: The Mystic as Prophet (NewYork: University Press of America, 1981), 49-50.
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However, in the cases of Alma and Candace, the pri¬
mary social unit, the family—males in particular—violated
them and betrayed their sacred trust, inculcating in the vic¬
tim-survivors’ feelings of worthlessness, isolation, and
shame. Ramsey discusses this violence against girls as also
involving the theological issues of community and trust.
She then adds the important dimension of the “sin of domi¬
nation and betrayal” whose consequences are “all the more
powerful when perpetrated by a family member or trusted
adult.”47 “Moreover, the child’s notions of community and
trust were further distorted by the fact that often her requests
for help to mothers or other trusted adults were denied or the
abuse was met with indifference. That victims of sexual
abuse often voice the sense that God betrayed them is not
surprising.”48 It is necessary that we hear our sisters moan
their sense of maybe their reality of betrayal by God.
Yet, in spite of these violent attacks, in spite of the frag¬
menting and the betrayals, Thurman believes that inherent
in life itself there is hope for growth and wholeness. He
postulates that there is a “built in resistance in all humans
against the threat of isolation” and by logic a built in resist¬
ance against fragmentation and worthlessness, “which is a
major safeguard against the disintegration of the self.”49
This built in resistance is not under human control. It is
a divine inheritance that like self-love does not really origi¬
nate with or belong to the individual. Like the wild flower
that through the crevice in the concrete grows and blooms
purple even in the shaded comer of a busy street—even so
4 Ramsey, “Sexual Abuse and Shame,” 117.
4RIbid.
49Howard Thurman, The Search for Common Ground: An Inquiry
into the Basis of Man’s Experience of Community (New York: Harper
and Row, 1971), 81-82.
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God can heal when all supposedly protective systems of the
developing person fail. A proper relationship with God can
heal toward wholeness. God can mediate love and mitigate
against (and maybe even annihilate) shame.
Thurman offers one essential ingredient for the annihi¬
lation of shame: “Self-love is the kind of activity having as
its purpose the maintenance and furtherance of one’s own
life at its highest level. All love grows basically out of a
qualitative self-regard and is in essence the exercise of that
which is spiritual. If we accept the basic proposition that all
life is one, arising out of common center—God, all expres¬
sions of love are acts of God.”50
Shange, in her choreopoem, “For Colored Girls Who
Have Considered Suicide When the Rainbow is Enuf,”
expresses the discovery within of the healing capacity of
God’s transcendent love. As the sisters dance in their prayer
circle, they chant:
i found god in myself
& i loved her/i loved her fiercely . . .
& this is for colored girls who have considered suicide/
but are movin to the ends of their own rainbows.51
Resistance and healing relative to Womanist pastoral
caregivers and counseling include:
Preaching a sermon
Conducting a workshop
50Howard Thurman, Deep Is the Hunger (New York: Harper &
Brothers, 1951), 109.
'Ntozake Shange, For Colored Girls Who Have Considered Suicide
When the Rainbow Is Enuf: A Choreopoem (New York: Bantam Books,
1977), 67.





Reviewing the fine print of your covenant with God




to those same awful shame-provoking stories over and over again
A touch on the hand
Wiping a tear
Sitting in silence
Letting her see your tears
Maybe even a calculated hug
All of these are expressions of kinship and acts of God’s
love incarnate, attempting to say:
Yes, that evil violence did happen to you.
Yes, I believe you.
Yes, it was not your fault.
Yes, you are still a sister of infinite worth,
value, and beauty,
and I’m proud of you.
Shame is not your name!
Phenomenal Woman!
That’s you and me!
Womanist Pastoral Care and Counseling is sacred space!
 




The U. S. Civil Rights Movement caused sweeping
changes in this society’s public policies and morality.
Deriving from perspectives about what constitutes a good
society, this movement was a social practice seeking to real¬
ize a vision of specific moral ends. Generally, the moral ends
of the movement were to ensure recognition of all persons,
especially African Americans, as members of the human
community. Recognition is acknowledging persons by oth¬
ers as an expression of recognizing a common humanity.
This often is done through inclusion, especially in opportu¬
nities to participate in traditions of social practice which
reciprocally reflect this commonality. Beyond the general
recognition of all persons’ membership in the human com¬
munity, moral ends of the Civil Rights Movement specifical¬
ly implied recognition of black persons in U.S. society.
In this regard, the movement may be interpreted as a
campaign seeking moral ends which had political implica¬
tions. This included achieving procedural and substantive
justice and a form of equality for all persons as citizens of
*Rosetta E. Ross, the 1999 Charles B. Copher Annual Faculty
Lecturer and assistant professor of Ethics and Public Policy,
Interdenominational Theological Center, Atlanta, Georgia, is presently
the McVay Associate Professor of Christian Ethics, United Theological
Seminary of the Twin Cities, New Brighton, Minnesota.
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this country. Even more specifically, political goals of the
Civil Rights Movement included full participation in demo¬
cratic processes of the country; equal access and equal rights
to goods, services, and other benefits of citizenship; and
ending police brutality and other types of violence and abuse
against African Americans. In order to achieve these moral
ends and to fulfill these political goals, civil-rights propo¬
nents opposed social conventions and engaged public insti¬
tutions and public policy processes to influence, enforce,
and develop means to achieve the broad civil-rights move¬
ment goal of a more just society.
Some current discussions of the Civil Rights Movement
explore social and political implications of civil-rights activ¬
ity. Generally, these discussions examine influences of civil-
rights campaigns on voting rights/electoral politics and on
the continuing debate about affirmative-action policies.
While these two areas rightly devolved from original civil-
rights goals, they reflect a significantly narrowed movement
vision and, therefore, fall short of engaging the breadth of
issues related to the overall civil-rights movement goal of
achieving a more just society. This narrowed vision dissi¬
pated civil-rights activity and helped prevent civil-rights
proponents from fully organizing vitalities of the movement,
from systematizing civil rights movement practices, and
from translating and interpreting broader aspects of the
movement into appropriate public policy and social agenda
items. As a consequence, there is significant discontinuity
of movement achievements with racialized poverty and
other contemporary forms of economic deprivation in this
country, and with other serious issues facing many black
communities, in particular, and poor people, in general.
Overcoming this discontinuity requires both looking back to
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(seeking to retrieve) the vitalities which engendered the
movement, and structuring relevant contemporary practices
and systems to achieve relevant contemporary social and
political changes. These two lectures examine visions, vital¬
ities, and practices that promoted the Civil Rights Movement
to develop an introductory discussion which may inform
and guide African American, and especially black religious
institutions’ civic participation for a more just society.
Lecture one explicates the broad vision of the Civil Rights
Movement then analyzes sources of movement vitality and
categories of movement practice through which persons
sought to achieve what was envisioned. Lecture two begins
where lecture one ends, describing the 1964 Democratic
Convention as a signal event of movement dissipation to
frame a context for asking the question: What is the con¬
temporary responsibility of black religious institutions to
black people and to the larger society?
The Vision
In a 1967 essay entitled, “The Civil Rights Movement:
What Good Was It?”, Alice Walker answers the question
posed in her article’s title by saying the Civil Rights
Movement awakened in persons the possibilities of life. On
one hand, for some, these possibilities were quite ordinary:
being well fed, having “meaningful well-paying” jobs to
purchase and provide upkeep of homes, having liberty to
attend college, and the like.1 Generally, Walker saw the
Civil Rights Movement as providing previously excluded
persons opportunities to make choices from the normative
'Alice Walker, In Search of Our Mothers’ Gardens: Womanist
Prose, (San Diego: Harcourt Brace Jovanovich, 1983), 121.
42 The Journal of the I.T.C.
range of options about their life situations.
On the other hand, the full vision of the Civil Rights
Movement, which included attending to the ordinary and the
extraordinary, was quite “transformative and inclusionary.”2
It did seek to address mundane concern about the relatively
deprived and oppressed material state of most African
Americans. But further it sought full inclusion of persons
from all economic stations of society in every level of pub¬
lic life, as well as a reordering of economic structures to
redefine the situation of the country’s poor people.
Although never fully systematized as achievements sought
on the basis of particular activities, the civil-rights norm of
participatory democracy and the five tenets of the Poor
People’s Campaign, for example, clearly illustrate inclusion
and economic re-ordering as broad-movement goals. The
Poor Peoples’ Campaign sought:
1. A meaningful job at a living wage for every employ¬
able citizen.
2. A secure and adequate income for all who cannot find
jobs or for whom employment is inappropriate.
3. Access to land as a means to income and livelihood.
4. Access to capital as a means of full participation in
the economic life of America.
5. Recognition by law of the right of people affected by
government programs to play a truly significant role in
determining how they are designed and carried out.3
:Lani Guinier, The Tyranny of the Majority: Fundamental Fairness
in Representative Democracy (New York: Free Press, 1994), 41.
'Andrew Young, An Easy Burden: The Civil Rights Movement and
the Transformation of America (New York: HarperCollins Publishers,
1996), 481.
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The original unsystematic nature of the Civil Rights
Movement is not unusual. It is the nature of movements,
especially those organized around charismatic figures, to be
unstructured and sporadic. However, sociologists assert that
systematization of movements occur when persons, usually
followers of charismatic personalities, develop bureaucratic
means to institutionalize movement concerns. Broad goals
of the movement, while evident, were inchoate and never
self-consciously defined and articulated. Moreover, failure
of civil-rights proponents to eventually systematize its agen¬
da contributed to dissipation of civil-rights vitalities.
Why? The Vitalities
Persons caught by the civil-rights vision were motivat¬
ed by religious and nonreligious perspectives about what
makes a good society. Their motivations coalesced to cre¬
ate vitalities which gave birth to civil-rights era activity.
These vitalities—motivations, energy, and spirit of the
movement deriving from hope, imagination, desire, faith,
commitment, and will—birthed and sustained the vigor of
civil-rights activities and superseded practices and partici¬
pants as significant to origin and evolution of the movement.
Specific sources of movement vitalities were hope for a
better society, desire to change and make changes, faith in
God and faith in greater possibilities of human life and
human effort, commitment to a kind of equality and a shared
sense of justice, and willingness to take risks. Tens of thou¬
sands of people participated in activities replicated around
the country, and especially in the south, in order to achieve
movement ends. Civil-rights activities, or practices, includ¬
ed mass meetings, voter registration drives, consciousness
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raising, teaching, boycotts, pickets, group voting, network¬
ing, and other activities. These practices were meaningful
because vitalities of the movement connected to these spe¬
cific practices often executed by large numbers of partici¬
pants made particular achievements possible. Since injus¬
tices and abuses of the period were blatant and ubiquitous,
vitalities and practices of the civil-rights era did realize spe¬
cific achievements. Overt abuses and injustices meant some
conventional change was fairly immediate.
The writer identifies four sources of movement vitalities:
hope, faith, a sense of justice, and a commitment to equality.
1. The hope of the Civil Rights Movement is among the
most important of sources that contributed to movement
vitality. Theologically, hope may be defined as an “expec¬
tation of a good future which rests on God’s promise.”4 The
basis of theological hope is experience of God’s historic lib¬
erating action and expectation of God’s continued action in
history. Alongside theological hope in the Civil Rights
Movement was human hope as desire for what is believed
possible of realization. Both theological hope (depending on
God’s intervention) and human desire (based on potential
achievement depending on human will) were suppliers of the
hope that nurtured the Civil Rights Movement. Both bene-
fitted from human imagination. The end of civil-rights hope
was a society imagined to be better than one in which there
is need and exclusion. Significant to this end was assertion
of attention to the most marginalized as the measure of a
good society.
2. Deeply connected to civil-rights movement hope was
faith. At least two strains of faith were operative in persons’
4The Westminster Dictionary of Christian Theology, 1983 rev. ed.,
s.v. “Hope” by Jurgen Moltmann.
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activism during the civil-rights era. On one hand, there was
an expectation of different possibilities based in trust of
God. Deriving primarily from the tradition of Western
Christianity, this theological faith in the Civil Rights
Movement understood God as original “initiator and agent
of change.”5 Civil-rights practices were expressions of faith
as response to God’s activity in their lives. From this per¬
spective activity of civil-rights participants, religious was
duty: understood in both personal and communal terms.
Individuals described themselves as “doing God’s work”
and as “dependent on God” in the civil-rights practice.
Furthermore, the important role of community meetings
during various direct-action campaigns was to motivate per¬
sons in the work of the movement through speeches, songs,
and sermons which often described the Civil Rights
Movement as the movement of God in history. Moreover,
God’s movement was understood not only as requiring and
motivating individuals and communities of religious believ¬
ers who supported the civil-rights cause, but also as operat¬
ing in the lives of persons, believers, and nonbelievers, who
opposed the general vision and particular activities of civil-
rights participants. This latter perspective is demonstrated in
the words of an elderly woman whom Andrew Young records
articulating God’s providing safe passage through fire trucks
and fire hoses in Birmingham: “Great God Almighty done
parted the Red Sea one mo’ time!” she shouted.6
’Manning Marable, “Religion and Black Protest Thought in
African American History” in African American Religious Studies: An
Interdisciplinary Anthology, ed. Gayraud Wilmore (Durham: Duke
University Press, 1989), 333-334.
ftYoung, An Easy Burden, 223.
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Other nonreligious civil-rights participants were com¬
pelled by faith in greater possibilities for human life result¬
ing from “the sheer force of our collective determination”
and effort.7 In this case, social transformation was solely
dependent on the collective work of persons. The interac¬
tion of these two perspectives underscore a query often
raised about the efficacy of reliance on traditional theologi¬
cal perspectives as the principle sustainer of social transfor¬
mation, especially for African Americans. Black religious
traditions have included both social protest thought as a
response to racial discrimination and explications of the
afterlife as a response to angst about existential/ontological
belonging. However, a question that continues to bedevil
black religion in the United States (particularly black
Christianity) is this: Is African-American religion, particu¬
larly Christianity, too deeply invested a religious ideology
heavily focused on the supernatural and afterlife? This ques¬
tion presupposes that such deep commitment eclipses prag¬
matic attention to social structures and material conditions,
and supports impractical commitment in certain static reli¬
gious institutional figures and configurations. Nevertheless,
religious faith and faith, which may be described as positive
humanism, were both sources of movement vitality.
3. While the civil-rights vision belonged to a broad, plu¬
ral constituency, there was a sense of justice that dominated
it, relating particularly to improving the material existence
of African Americans as a social group and all poor people
as a social class. As a contributor to civil-rights vitality for
African Americans, a particular sense of justice evidenced
in civil-rights participation as a social group “reflected a
7Marable, African American Religious Studies, 333-334.
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collective identity shaped by historic conditions and social
reality. . . .Group solidarity and a general mistrust of the fair¬
ness of resource allocation increased the likelihood of polit¬
ical participation. [Furthermore, g]roup consciousness con¬
nected conceptions of efficacy to political participation.”8
As the movement evolved, the sense of justice became
more clearly articulated, including “poor people” generally.
The sense of justice envisioned during the Civil Rights
Movement did not include attention to issues of gender, sex¬
ual orientation, ability, age, or any number of other determi¬
nants of persons’ exclusion in society. It is, however, accu¬
rate to assert that challenges to traditional notions of inclu¬
sion and exclusion brought by the Civil Rights Movement
made way for assertions of recognition by many other per¬
sons previously marginalized in this society and for a more
comprehensive conception of justice.
4. Intricately connected to the shared sense of justice
was a generalized movement perspective about equality.
Far from the oft-debated question of whether equality
means sameness, equality of the Civil Rights Movement
related to circumstance. It reflected a “vision toward a
redistributive agenda [that] promised an equality of condi¬
tion not just freedom from overt discrimination.”9 As a
function of human dignity and citizenship, this equality
relates to the opportunity of persons to make choices from a
context of situations similar in value and meaning to those
of other human beings and fellow citizens. In practice, and
representing the best of the civil-rights vision, equality
meant participatory democracy. Much more than simple full
"Guinier, Tyranny of the Majority, 45.
"Ibid., 46.
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enfranchisement, participatory democracy meant full and
mutual recognition of persons as citizens. Participatory
democracy values all voices and especially makes room for
entrance into democratic decision-making processes by
voices most marginalized from the center of public debate.
In this regard, a significant achievement of the movement
enabled persons like Fannie Lou Hamer, Amzie Moore, Mae
Bertha Carter, Victoria DeLee, Unita Blackwell, and others
to participate in public debate, influence public policy, and
hold public office. This achievement is noteworthy because
these persons were different from the norm of public partic¬
ipants on the bases of their race, level of education, eco¬
nomic class, and/or gender. Participatory democracy, which
originated in women’s traditions in civil-rights programs,
reflects the most significant point of attending to gender
during the movement era. As a norm, it clearly reflects
women’s influence, and as a practice, it enabled women’s
participation.10
How? The Practices
Understood as endeavors which occur habitually or cus¬
tomarily and which express some sense of coherence, the
term practice implies both individual and group congruity.
Generally, practices are understood as activities that help to
sustain traditions and to enhance their vitality. In the Civil
Rights Movement, however, practices performed two func¬
tions. On the one hand, they sought to sustain and enhance
l0See Carol Mueller, “Ella Baker and the Origins of ‘Participatory
Democracy”’ in Women in the Civil Rights Movement: Trailblazers and
Torchbearers, ed. Vicki Crawford, Jacqueline Rouse, and Barbara Woods
(New York: Carlson Publishing, 1990), 51-70.
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historic protest, survival, and quality of life traditions of
African Americans. On the other hand, they sought to trans¬
form local communities and the U.S. society by disrupting
another set of activities and traditions. Consistent with his¬
toric protest, survival, and quality of life activity among
African Americans, civil-rights practices evidenced an
improvisational nature, orientated toward matters at hand
and expressed a capacity of persons to act appropriately and
pragmatically in particular situations.
In this regard, civil-rights practices are activities that
arose out of dispositions which generated and organized
actions “coherent and compatible with the objective condi¬
tions” of African Americans." Activities repeated during
the civil-rights period are characterized as civil-rights prac¬
tices because they became established through proven func¬
tional value as improvisational activity which sought to
address matters at hand. Activities of the Civil Rights
Movement may be chiefly characterized as “protest” or
“enfranchisement” practices. Issuing from movement vital¬
ities, these practices reflected appropriate and useful but
nonsystematized and nontheorized activity. Moreover, and
perhaps more importantly, the widespread, generalized, per¬
sistent exercise of civil-rights practices reflected the will¬
ingness of persons to move outside the familiar (and in
some cases comfortable) and to take risks, to actively trying
to realize what was envisioned as a better world.
Protest thought and practices have permeated black reli¬
gion throughout the presence of Africans as oppressed per¬
sons in the Americas. They have reflected what generally
"Pierre Bourdieu, The Logic of Practice, trans. Richard Nice
(Stanford: Stanford University Press, 1990), 53, 86.
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may be identified as the black-freedom movement. In many
instances, preceding, and often alongside attempts to ensure
citizenship rights through enfranchisement practices, were
practices protesting formal and informal systems of domi¬
nation and oppression of black persons through privately-
owned institutions and conventional-social systems. These
protest practices opposed segregation and discrimination, par¬
ticularly in schools, eating places, public transportation, and
employment. Anti-segregation protest practices addressed the
array of formally and informally structured traditions and
conventions which made it taboo for black and white people
to mix, a taboo that seemed ultimately derived from fear of
what has been termed “miscegenation.” Protest practices
also opposed discrimination in public and private employ¬
ment. Anti-discrimination protest practices addressed the
legacy of domination and oppression deriving from the
slave era whereby blacks were relegated to menial, under¬
compensated work.
In addition, protest practices opposed various other
forms of domination and oppression in everyday life. Civil-
rights protest practices, then, may be described as those
related to a broad range of social rights comparable to
norms experienced by average fully recognized citizens.
(See UN Universal Declaration of Human Rights on “social
rights.”) Protest practices expressed dissent from and objec¬
tion to exclusionary social norms. Civil-rights protest prac¬
tices included, but were not limited to, canvassing commu¬
nities, various types of organizing, public speaking, mass
meetings, consciousness raising, picketing, boycotting, var¬
ious forms of demonstration, teaching, marching, sitting-in
at lunch counters, civil-rights litigation, and other activities.
Although protest practices to secure social rights con-
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tinued throughout the Civil Rights Movement, disfranchise¬
ment became a main focus by the early 1960s, making
enfranchisement practices the major focus of the movement.
Deriving from the Kennedy administration’s preoccupation
“with incremental reform” and the belief of some movement
activists that voting rights were substantially significant to
local empowerment, voter registration and electoral political
participation became the primary means of achieving the
civil-rights agenda.
In her 1994 text, The Tyranny of the Majority, Lani
Guinier outlines three “generations” of practices to ensure
full inclusion and participatory democracy. In each of these
“generations,” there developed various enfranchisement
practices which opposed disfranchisement in particular, but
also sought to address formal absence of full civic recogni¬
tion in general. The first generation focused on opposing
disfranchisement or securing the right to vote, specifically
seeking to secure and ensure for African Americans politi¬
cal participation as fully enfranchised persons. Activities
that coincided with this generation included voter education
and registration, voting, and participation in local, county,
and state political party activities. After voting rights were
secured, there remained exclusion of significant black par¬
ticipation and representation because of policies and proce¬
dures that prevented African Americans from holding elec¬
tive office.
The second generation of attempts to ensure full partic¬
ipation focused on integrating legislative and other elected
bodies. Because these activities moved beyond the strict
resistance of formal and informal modes of denying citizen¬
ship through disfranchisement and instead attended to par¬
ticipation rights not strictly ensured by the U.S. Constitution,
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but determined by political activity, e.g., holding office,
activities of this generation focused primarily on electoral
politics. Specific practices included block voting and litiga¬
tion to secure majority or substantially black single-member
districts at local, state, and federal levels. Yet simple elec¬
tion of a limited number of minority representatives to any
legislative body, neither ensures authentic representation of
minority groups, nor attends to the absolute shut out of
minority groups when voting against “fixed majorities.”
The third generation of enfranchisement practices, initiat¬
ed recently, has begun to attend to policies which preclude
meaningful minority participation even when election of
minority representation to the body politic occurs. While
these practices are in the realm of electoral politics, they attend
to procedures for determining full and fair participation in
electoral politics and move into the area of public policy, so
they may be called practices of politics and policy.12
Notwithstanding the generally shared vision of a good
society and shared participation in creating and responding
to movement vitalities, for black persons taking part in the
movement, the ever-present duality represented in integra-
tionist and black nationalist positions caused division
among movement participants and eventually contributed to
dissipation of movement vitality. Generally, reflecting,
among other things, conflicts about loyalty to the country
and loyalty to the race,13 integrationists and nationalists may
be distinguished by their differing allegiance to moderate
reform and advancement by incorporation into mainstream
social life versus allegiance to more radical reform and
l2Guinier, Tyranny of the Majority, 1-20.
nSee Peter Paris, The Social Teaching of Black Churches
(Philadelphia: Fortress Press, 1985).
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advancement by determination of relatively independent
political, social, and resource development.
The enfranchisement focus of the Civil Rights Movement
may be said to have derived from integrationist perspectives
which did not significantly question but sought to become
part of the existing political system. Some black national¬
ists also took part in voting rights and political participation
activities since political participation represented a form of
political activity that nationalists saw as a means to black
liberation. Exclusive and partial commitment (for integra¬
tionist and nationalists, respectively) to political participa¬
tion within the existing political system appears to represent
a form of what Peter Paris calls “political idealism.” For
African Americans generally, and black Christians in the
United States in particular, this derives from two unresolved
moral dilemmas. These dilemmas—conflict between loyal¬
ty to the race and loyalty to the nation, and conflict between
loyalty to one universal church and loyalty to a racially sep¬
arate church—both reflect an arrested black political agen¬
da because of allegiance to a vision of an ideal, harmonious
society. “Political idealism,” Paris says, “has often been
associated with utopianism. It portrays and promotes a final
goal for society that is characterized by perfect harmony, a
goal that is not a matter of deliberation.”14 In spite of or per¬
haps because of idealistic perspectives about social possi¬
bilities, by the early 1960s participation in the existing polit¬
ical structures focused almost exclusively on enfranchise¬
ment, becoming the norm of civil-rights activity.
Ibid., chap. 4 passim.
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Focus on disfranchisement materialized in the early
1960s, reflecting a major shift from protest to politics.
Black voter registration and political participation grad¬
ually became the movement’s dominant vehicle for
implementation of its legislative agenda. Although some
activists initially failed to appreciate the dramatic poten¬
tial of voter education and registration, particularly in
light of headlines generated by nonviolent integrated
bus rides, electoral participation soon became the way to
redeem southern politics.”15
On the heels of civil-rights focus on enfranchisement
came the related focus on “black electoral success.” “The
theory of black electoral success,” Guinier says, “supplant¬
ed the more transformative and inclusionary vision of the
original civil-rights activists.”16 Both reflect a significant
narrowing of the civil-rights vision. The former suggests
that the broad range of social rights and civic recognition
are accomplished through acquiring the right to exercise the
franchise. This obfuscated the meaning and potency of the
broad range of protest practices which, while not them¬
selves offering a final response to the large civil-rights
vision, consistently called attention to a variety of specific
places in the society where the traditions of domination and
marginalization were practiced.
The latter represented an even more narrowed perspec¬
tive by deflecting attention away from the significance of
full participation of formally excluded persons as a guiding
norm to election of black representatives as a goal. This
l5Guinier, Tyranny of the Majority, 44.
Ihlbid„ 41. '
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focus obstructed potential attention to nurturance of values
like civic responsibility and participation as accompanying
enfranchisement rights and, more importantly, as of a piece
with the broad civil-rights vision of full inclusion and par¬
ticipatory democracy.
In addition to the voting-rights focus as a narrowing of
the civil-rights vision, various other events and factors con¬
tributed to dissipation of civil-rights vitalities, specifically,
and the movement generally. Among events that occurred
during the movement that fostered this was the compromise
and patriarchal hierarchal practice which orchestrated a
shut-down of the most promising movement challenge to
change conventional practices. This compromise at the 1964
Democratic National Convention effectively silenced grass¬
roots activist Fannie Lou Hamer and suppressed the
Mississippi Freedom Democratic Party’s (MFDP) potential
gift of a new possibility.
Founded as a protest against absolute exclusion of
African Americans by traditionalists of the Mississippi
Democratic Party, the MFDP organized a legitimate chal¬
lenge of the all-white Mississippi delegation to the 1964
Democratic Convention in Atlantic City. Arguing that fail¬
ure of the traditionalist delegation to allow inclusive partic¬
ipation, the MFDP announced intentions of its challenge in
advance of the convention. Going into Atlantic City, it had
secured sufficient support from other state conventions
around the nation to raise as a realizable possibility the
unseating of the traditionalist, all-white Mississippi delega¬
tion to be replaced by the MFDP delegation consisting of
black sharecroppers, students, ministers, and other black
and white progressive professionals.
Controlled from the White House by President Johnson,
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who understood seating the MFDP delegates as threatening
his bid for election as president, the insurgent challenge was
rejected. During the negotiations, however, a compromise
was offered in which the MFDP would accept seating of two
persons from their party (a white man and a black man) in a
special section outside the regular Mississippi location. A
statement by Fannie Lou Hamer, uneducated daughter of
sharecroppers, and herself a sharecropper, represented the
perspective of most MFDP delegates and symbolized the
growing divergence among what may be characterized as
integrationist and nationalist movement perspectives. After
the MFDP vote to reject the compromise Hamer said, “We
didn’t come all this way for no two seats.”17
After rejection of the compromise, Walter Mondale, a
member of the Credentials Committee who had been assigned
by Johnson to resolve the matter, and to a lesser degree Joseph
Ruah, an important original architect of the challenge who
had been threatened with loss of employment as United
Auto Workers Washington attorney if the compromise were
not accepted, returned to deliberations of the Credentials
Committee. Although negotiations continued with MFDP
members and representatives in the secluded hotel room of
Hubert Humphrey, in the credentials room Mondale
responded to excitement that arose in the Credentials
Committee meeting as a window of opportunity and extract¬
ed a vote. Although there were objections, Mondale
announced unanimous acceptance of the compromise on
national television, accomplishing by power politics what
Hubert Humphrey symbolically stated as President
'Taylor Branch, Pillar of Fire: America in the King Years, 1963-
65 (New York: Simon and Schuster, 1998), [456J-476 passim.
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Johnson’s position on the MFDP and especially Fannie Lou
Hamer back in the hotel room: “The President will not allow
that illiterate woman to speak on the floor of the conven¬
tion.”18 The significance of this compromise, which also
may be cited as a salient point of clarifying distinctions
between integrationists and nationalists, may be understood as
the virtual end of hopes for achieving the movement’s vision
of full inclusion as a significant agenda item in U. S. politics.
In addition to the focus on enfranchisement and the
actual and symbolic devastation resulting from events at the
1964 Democratic National Convention, the recent intense
rise in what Cornel West calls “market mentalities”19 also
has contributed to dissipation of Civil Rights Movement
vitalities. The United States is among, if not the epitome of,
examples of twentieth-century development of advanced
post-industrial capitalism. In this country, the expectation of
continued economic growth and a globally interconnected
free-market system have combined to produce what is per¬
haps the most consuming social consciousness on the plan¬
et. The unchecked production of more and better goods and
services continuously whet, cultivate, and enlarge North
American appetites for undisciplined and uncritical con¬
sumption. From this has developed not only a larger capac¬
ity for things, but also a perspective which sees individual
choice as limited only by economic factors and as related to
all facets of social life. Ironically, this market mentality with
its emphasis on unlimited individual choice has evolved in a
context and at the expense of millions of persons who live
l8Ibid„ 470.
l9See Cornel West, Keeping Faith: Philosophy and Race in
America (New York: Routledge, 1993); also Cornel West, Race Matters
(New York: Vintage Books, 1993).
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daily with severely narrowed life choices that result from
the expansion of capitalist markets.
The height of the Civil Rights Movement came at a time
in U.S. history when African Americans were experiencing
for the first time significant yet abridged entrance into the
middle class. Many of the persons who were a part of this
entrance pushed the movement forward in remarkable ways
while at the same time their vision of the civil-rights move¬
ment was limited to “analysis and praxis within liberal capi¬
talist perimeters.”20 This perspective of the new black mid¬
dle class was contrary to that of large numbers of African
Americans, especially poor black persons who continued to
be strongly excluded from full participation in the society and
who wanted fundamental structural change. Unfortunately, as
events in Atlantic City foreshadowed, the new black middle
class became associated with the developing partial recogni¬
tion of African Americans in the society. Allegiance of this
group to liberal capitalism and the generalized continuing
intensification of capitalist consumerism have been collabo¬
rators in stifling civil-rights practices and vitalities and
increasing class- and race-based exclusion. At this juncture,
we are confronted with the following question: Have market
mentality, integration, and the narrow focus on electoral pol¬
itics totally eclipsed the broad civil-rights vision and agenda?
20West, Keeping Faith, 271.
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Lecture II
Introduction
The first lecture identified the broad vision of the Civil
Rights Movement as advocating full inclusion, economic
change, and participatory democracy. Explicated sources of
movement vitality and categories of movement practice sug¬
gest both why and how persons pursued the vision and how
and why the broad vision narrowed and dissipated. The sec¬
ond lecture addresses the question that ended lecture one.
The intent here is to discuss potential continuities of Civil
Rights Movement vitalities with contemporary black reli¬
gion and to explore the potential significance and relevance
of black religion for issues facing African Americans as we
enter the twenty-first century.
Mississippi Freedom Democratic Party
Fannie Lou Hamer
In 1964, the National Democratic Party Credentials
Committee was challenged with responding to a charge by
the Mississippi Freedom Democratic Party (MFDP) that they
were authentically the delegation representing all democrats
in Mississippi. Freedom Democrats based this charge on
black persons being shut out of participation in regular dem¬
ocratic proceedings across the state. By bringing the issue
to the national party with national media attention, Freedom
Democrats challenged not only Democratic Party politics,
but also placed the following question squarely on the
national agenda: Can persons from the margin meaningful¬
ly participate in the center of civic life in this society?
Discussion of what would happen with MFDP delegates
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during the 1964 Atlantic City Convention was public delib¬
eration about forms of exclusion and lack of recognition the
broad civil-rights vision sought to overcome. Various play¬
ers examined and negotiated possibilities (including Hubert
Humphrey, Walter Mondale, Martin Luther King Jr., Bob
Moses, Joseph Ruah, Walter Reuther, Roy Wilkins and oth¬
ers); however, two persons central to the debate and most
symbolic of the positions center and margin never actually
spoke with each other, nor did they participate directly in
talks that determined the outcome. Their indirect participa¬
tion resulted from a choice made by one of these persons
and from exclusion of the other. Dynamics of their individ¬
ual participation as well as their physical proximity to what
actually occurred is symbolically telling of how this society
has defined and continues to define who belong at the mar¬
gin and center of civic life.
In 1964, the President of the United States, Lyndon B.
Johnson, was at the center of the Democratic Party. Having
assumed office after the assassination of John F. Kennedy,
Mr. Johnson was expected to easily win the party’s nomina¬
tion since he was the incumbent president. As president of
the country, he also was at the center of the society. In con¬
trast to President Johnson, MFDP vice president and one of
its vocal leaders, Fannie Lou Hamer was at the margin of the
Democratic Party as a member of an alternative group that
challenged traditional Party practices in Mississippi and in
the country. As a poor, uneducated, black woman from the
rural South, Hamer also was at the margin of U. S. society.
From the White House, Mr. Johnson influenced Credentials
Committee deliberations.He worked feverishly in advance
to avoid a convention debate over the MFDP. He reject-
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ed as ludicrous the idea of seating both delegations
He told Senator Humphrey that ‘if we mess with the group
of Negroes. . .we will lose fifteen states without even cam¬
paigning.’ He instructed his political friend James Row to
identify and target every MFDP supporter on the con¬
vention’s Credentials Committee.21
In his position at the center of society, on the one hand,
controlling the decision from afar without seeming to be in
the center of it, Mr. Johnson determined the outcome of the
debate from Washington where he stayed until the Freedom
Democrats were defeated.
Mrs. Hamer, on the other hand, could not significantly
impact the outcome even though she was a leader of the
MFDP and was present in Atlantic City where she had trav¬
eled expressly for the purpose of influencing deliberations
and being seated during the convention. Fannie Lou Hamer
did not significantly participate in negotiations. During the
one negotiation meeting in which Hamer was present she
scolded Senator Hubert Humphrey who, seeking to secure
his nomination for vice president, served as a mediator.
“[Y]ou’re a good man, and you know what’s right,” Hamer
said to the senator. “The trouble is, you’re afraid to do what
you know is right.” After that direct challenge of Humphrey,
Hamer was excluded from further negotiation sessions.22
Although she did not play an influential role in negotiations,
Hamer did participate in national public debate about inclu¬
sion as a result of media attention brought to her and the
2lBranch, Pillar of Fire, 448.
2:Kay Mills, This Little Light of Mine: The Life of Fannie Lou
Hamer (New York: Dutton, 1993), 125.
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MFDP cause. Hamer’s role in national debate resulted from
the norm of participatory democracy operative in the broad
civil-rights vision. The final outcome of the MFDP chal¬
lenge—a liberal compromise offering two “special” seats to
two men not chosen by Freedom Democrats—not only
excluded Mrs. Hamer, but also effectively barred the entire
MFDP delegation from participation in the 1964 Convention.
This formal action by the Democratic Party helped circum¬
scribe the broad civil-rights vision and decenter its participatory
norm. There has not arisen any other such grassroots participa¬
tion in this level of national politics nor has there been a return of
Freedom Democrats since the 1964 challenge. One effect of this
was the loss to persons most marginalized and to our society of
their opportunity to be a meaningful part of civic life. The 1964
compromise was, in reality, a negation of Freedom Democrats.
Coupled with the narrowed focus on electoral politics and
increased attention to market forces, the 1964 compromise
pushed forward and reified exclusion of persons in circum¬
stances similar to Mrs. Hamer from public debate and social life.
A loss correlative to the exclusion of Mrs. Hamer and
Freedom Democrats is the absence of many persons in inner
cities from meaningful civic participation. Moreover, in rural
and urban areas, persons most marginalized and most in need
of the affirmation of civic participation also live daily in mate¬
rial conditions far from comparable to normative life situations
in this society. Their exclusion from civic life and the material
reality of their everyday circumstances reflect social neglect
and is a source of what Cornel West has called “justifiable
rage” resulting from “the lived experience of coping with a life
of horrifying meaninglessness, hopelessness, and (most
important) lovelessness.”23 In view of these realities, do reli-
23West, Race Matters, 14.
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gious vitalities like those of the Civil Rights Movement,
rooted in social justice traditions of black religion, have any
response to or responsibility for addressing continued mar¬
ginalization and material deprivation?
Black Religion’s Relevance for Social Life
For persons of African descent, scholars assert that, tra¬
ditionally, sacred and secular realms permeate each other,
and, in fact, generally are insignificantly distinguishable.24
Beyond this generalized assertion of religious permeation of
African peoples’ lives is the more specific assertion that in
North America, religious institutions have served the role of
framing a “surrogate world” for black people, providing a
haven from social and political exclusion and denigration.25
Forty years ago, the nation’s practice of socially segregating
and politically excluding African Americans meant the role
of black religious institutions as surrogate world and safe
space was particularly important. Even though, as woman-
ist theologians remind us, there was and remains discrimi¬
nation within the surrogate world. At that time, black reli¬
gious structures continued the antebellum, reconstruction,
and early twentieth-century tradition of serving as primary
institutional space providing affirmation and participation
opportunities for many African Americans in contradistinc¬
tion to denigration and exclusion emanating from racism in
24See John Mbiti, African Religions and Philosophy (New York:
Doubleday, 1970); Kwame Gyeke, An Essay in African Philosophical
Thought: The Akan Conceptual Scheme, rev. ed. (London: Cambridge,
1995); and Peter Paris, The Spirituality ofAfrican Peoples: The Search
for Common Moral Discourse (Minneapolis: Fortress Press, 1995).
25Paris, The Social Teaching of Black Churches, 6.
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the larger society. It is not surprising that black religious
institutions and black persons with religious self-under¬
standing played central roles in the major movement which
sought to expand inclusion and participation of African
Americans in the U.S. society. Because many persons par¬
ticipated in civil-rights activity on the basis of religious con¬
victions, some black religious institutions played quite sig¬
nificant roles in achievements of the Civil Rights Movement.
But what can we expect today? Can black religion be
relevant to social life as we enter the twenty-first century?
Can black religious institutions reclaim, reinvent, and revi¬
talize their traditional role as centripetal force in African-
American social and cultural life? Along with some other
religious scholars and social scientists, this writer believes
black religious institutions can continue to play an impor¬
tant role in the lives of African Americans and in social life
in the United States. The question is whether black religion
can be relevant without deep interrogation of the theological
substance and practical quality of what black religion offers.
Yes, black religion has provided a kind of refuge from the
denigration and abuses of racism. But the failure in our
congregations (African-American Christianity primarily) to
seriously engage theological critiques and constructions of
black and womanist theology leaves us clinging to Christian
theological formulations from an unsympathetic white
Christianity. Internally, black churches are independent as
Peter Paris has written: externally black churches maintained
continuity with the white church traditions from which they
derived,26 including continuity with the meaning, role, and
responsibility of ministry.
“Paris, Social Teaching of the Black Churches, 41-49 passim.
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The remainder of this talk describes “moral responsibil¬
ity in mission and ministry” in which systematic persistent
activity is necessary if black religion will play a significant
role in enhancing black life and in improving our common
quality of life. These are interrelated and may provide greatest
possibility through simultaneity and vigor of practice.
First, black religious institutions can enhance black life
and improve our common quality of life by developing prac¬
tices which invigorate civic life. Although it goes against
normative ways of thinking in contemporary U.S. society,
attention to the common good is ultimately good for every¬
one. The Civil Rights Movement vision of a more just soci¬
ety, proposing norms of inclusion and participatory democ¬
racy, presupposed that full participation in civil society—the
opportunity for persons to be citizens—was broadly impor¬
tant to human flourishing and to the quality of all human
life. This view about the value and meaning of citizenship,
deriving from our mutual participation with others, may be
seen on two levels. On the one hand, our appreciation for
and our understanding of the meaning of human life arises
in community. This perspective is embodied in both ancient
African and ancient Greek notions about human personali¬
ty. The African saying, “I am because we are,” evokes the
belief that the emotional and ontological meaning of human
identity is not realized or understood apart from other
humans with whom we are in community. Similarly, the
Aristotelian conception of citizenship asserts that human
well-being is realized through meaningful participation in—
contribution to and deriving affirmation and benefit from—
a common social life.
On the other hand (also evoked in African and Greek
philosophy), the material possibility and quality of human
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life are enhanced in community. The simple logic of this
assertion is that humans accomplish more cooperatively
than as individuals. Beyond this simplicity is the socio-cul-
tural assertion that human communities corporately define
and produce material goods commonly understood to
enhance the quality of life in society.
The view that human identity derives value and mean¬
ing from democratic citizenship depends on a certain vitali¬
ty—originating in human desire, motivation, and energy—
which collaborates with participation giving substance to
human cooperation and interaction as citizens. This vitality
is often called “public spirit.” Public spirit is “a certain dis¬
position among participants in the political process—the
disposition to take serious account of the good of others and
not just of oneself when acting in public life. . . .[Pjublic
spirit [is] the opposite of self interest.”27 Like ethical behav¬
ior, public spirit cannot be legislated, because “[a]t the base
of both public spirit and the disposition to behave ethically
is valuing and respecting other people.”28
Participation as citizens is possible without public spir¬
it. Many persons in our society bemoan discussions of
diversity because they mistakenly believe that by accentuat¬
ing differences such discussions detract from their status
and preclude our bonding as a society. These persons may
participate in practices of citizenship, e.g., voting, public
debate, etc. while at the same time seeking to repress or
exclude others. However, historic definitions of democratic
27Steven Kelman, “Cooperationist Institutions in Public Policymaking,”
in Resolving Conflict: Strategies for local Government, ed. Margaret S.
Henman (Washington, DC: International City/County Management
Association, 1994), 21, 23.
28Ibid.
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participation respect and value differences based on the pre¬
supposition and expectation that every difference represents
a unique gift to common life. It is such value and respect,
and not a romanticized, monolithic unity that proponents of
diversity pursue. The concern of these proponents of diver¬
sity is to encourage mutual recognition of persons as valu¬
able human beings.
In this case, the categories of citizen and other, subject
and object always are reflexive. Human relating in this way,
means a meeting of persons unlike each other is not an
encounter of citizen and other or person and stranger.
Rather, what occurs is that two (or more) strangers
encounter each other. In such interactions of reciprocity,
gifts of one person are understood, respected, and valued as
comparably present in the other.29 It follows that in our valu¬
ing and respecting others is an enlightened self-interest
which motivates us to attend to one another;
when we value and respect others, we take their con¬
cerns into account in deciding how to act, whether in
public or in everyday life. This connection proceeds
through the logical implications of what it means to say
one values something: If we value something, we must
wish that it will survive and flourish. . . .[Institutions
promote public spirit by encouraging participants to
value and respect others.30
Conversation (sitting down to talk with and listen to other
persons) across boundaries of diversity helps persons value
NIbid., 23.
"Ibid.
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the humanness of others and overcome artificial boundaries
based on race, class, gender, education, sexual orientation,
ability, or other categories of distinction. Mutual valuing and
respect were tenets of participatory democracy.
Black religious institutions may improve civic life by
seeking to elevate—as valuable—the norm participatory
democracy. In addition to asserting value and respect of oth¬
ers, participatory democracy (as it originated and evolved in
the Civil Rights Movement) lifted up the importance of rec¬
ognizing and giving special attention to the most marginal¬
ized and asserted as necessary seeking out and determining
mechanisms to include such persons.31 During the Civil
Rights Movement, practice of participatory democracy
meant persons with relative power went into areas of mar¬
ginalized persons to create space for and relinquish power to
indigenous persons. Hundreds of people left relatively safe
spaces of school, work, the “North,” for example, to go to
Mississippi and other areas of the South to empower, give
voice to, and to make space for those most marginalized.
Black religious institutions, and especially churches, can
find in Christian scripture resonance of the parable about the
lost sheep with the practice of participatory democracy
wherein persons sought out the most marginalized. This is
how Fannie Lou Hamer’s courage and wisdom became a
contribution to our national life.
’This is contra John Rawls’ “least favored positions” and the
Catholic “preferential option for the poor” both of which privilege the
poor without necessarily attending to issues of power. See John Rawls,
A Theory of Justice (Cambridge: Belknap, 1971) and U.S. Catholic
Bishops, Economic Justice for All: Pastoral Letter on Catholic Social
Teaching and the U.S. Economy (Washington, DC: National
Conference of Catholic Bishops, 1986). The civil-rights practice of
“participatory democracy” created space for and recognized the need to
relinquish power to indigenous, marginalized persons.
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Enhancing the lives of African Americans by uplifting
the value of participatory democracy would help renew
civic life for all persons in this society. Beyond the promo¬
tion of mutuality by strengthening public spirit, black reli¬
gious institutions also may enhance civic life by encourag¬
ing civic responsibility, including encouraging and support¬
ing community organizations and stressing the need for per¬
sons to exercise participation opportunities and to engage in
volunteerism. Moreover, for these institutions, there exists
the challenge not only to promote “public spirit” among all
persons, but also to cultivate a kind of intra-race “public
spirit,” or attitude of mutual recognition. Black religion
could attend to the places of absence of value and respect of
African Americans for each other across boundaries of
class, sexual orientation, gender, ability, education, skin
color, and other differences.
A second area of “moral responsibility in mission and
ministry” through which black religious institutions can
enhance black life and improve our common quality of life
is participation in focused efforts to circumscribe effects of
capitalist market forces. A common and central factor in life
circumstances of the most deprived persons in North
America and around the globe is the comprehensive grasp
and sometimes stranglehold of capitalist forces on human
beings. All too often these are poor, poorly educated, rural
and inner city persons of color. They experience most stark¬
ly the deprivation and suffering caused by unbridled/free
market capitalism. Yet all persons—from individuals to
well-developed governments—experience market forces as
a form of oppression. Our ability to create and to thrive as
reflections of natural human agency and potential is severe¬
ly confined by economic considerations. This is reflected in
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the pervasive common concern about having enough, in the
fairly ubiquitous codification of all aspects of human life as
commodities for consumption, and in the extensive influ¬
ence and control of market forces on human-decision mak¬
ing. Taken together, these factors color and confine human
reasoning to the area of market rationality.
Individual and family life reflect the influence of mar¬
ket rationality in countless ways. Our daily decisions and
the ways we structure our existence must attend heavily to
market forces. Movement of industry and lack of local
opportunity in employment, for example, often either limit
our ability to relate or to relate fully to “loved ones,” or
influence our need to create and recreate family and com¬
munal life with temporary proximate persons. Furthermore,
response to market forces in employment effectively nar¬
rows the conception of family to mean a nuclear unit of par-
ent/parents and child/children or spouses.
Economic demands disrupt the existence of and conti¬
nuity in communal life by requiring mobility of persons,
and further influence the quality of life in neighborhoods
and communities by location of industries on the basis of
economic motives as opposed to human flourishing. For
poor and poorly educated persons living in inner cities and
rural areas, this often means disappearance of work because
of distance or skills and contending with various forms of
industrial disturbance and pollution. In civic life, market
rationality means public officials from local to national lev¬
els have significantly lost the ability to govern to market
forces. One striking example of this in the United States is
the inability of federal officials to determine a minimum
universal standard of health care because of market reason¬
ing and capitalist ideology. In addition, market forces not
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only determine how persons govern, but also, primarily,
through campaign financing, determine who will govern.
To limit ourselves to behaviors which are no more than
reaction to market rationality—seeking simply to maximize
participation in and profit from capitalist market econo¬
my—is to negate human agency and creativity and to neg¬
lect what may be understood as a theological responsibility
to actualize both. Moreover, to concede that human agency
is limited to simple mimicking of or reaction to market
rationality is to accede, if not to sanction, the tendency of
capitalism to ignore and even debase and oppress the weak.
In view of the reality that our era is one of advanced capi¬
talist development and the correlate that economic standing
translates into quality of life issues, antiquated, romantic,
and idyllic notions about religious life and the meaning of
ministry and theological belief are inadequate.
Religious responses to coercive forces of market rea¬
soning must be sophisticated and radical. During the civil-
rights era, integrationists and black nationalists expressed
different concerns about the relationship of religion, reli¬
gious sophistication, and radicalism. Concerns of both
groups may be addressed by contemporary religious
response. Similar to the 1950s and 1960s civil-rights era in
which the quite ordinary request for equal treatment was
understood as radical, in 1999, in advanced capitalist socie¬
ty, authentic and systematic exercise of our intellectual cap¬
ital—having original ideas, being creative, dreaming out¬
side the box, imagining things differently—may be under¬
stood as both sophisticated and radical. The question is: Is
there left in black religious life any vitality similar to that of
the civil-rights era through which we may be radical enough
to imagine a world different from the one in which we live?
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And if we can imagine a different world, do we have the
moral will to develop systematic strategies and practices
through which we seek to create it? For black religion, fail¬
ure to do so, including failure to interrogate the growing
black identity tied to our appetites and ravenous con¬
sumerism among African Americans, may be a failure equal
to feeding the beast that is eating us.
Finally, religious institutions may play a role in enhanc¬
ing black life and improving our common quality of life by
attending specifically to the broad area of material and emo¬
tional/existential realities of the most marginalized persons
in society. Material crises affecting many African-American
communities include hardship caused by poverty, drugs,
unemployment, underemployment, inadequate health care,
and other physical distresses in black life. In addition to and
sometimes the mutual and direct result of physical distresses
are emotional/existential crises deriving from lack of recog¬
nition within black communities and in the larger society.
Material crises, although they are not solely dependent
on material responses, do require material solutions. This
is, perhaps, the place where religious institutions historical¬
ly have been most consistently active. Traditions of home
missions, especially relief work, by these institutions reflect
significant attention to persons’ material conditions.
Localized efforts and agencies such as food pantries, soup
kitchens, shelters, and various assistance through emer¬
gency funds do provide immediate relief. However, in con¬
temporary times, appropriate relief work of religious insti¬
tutions is collaborative and systematic. The intense depriva¬
tion caused by economic crisis requires comprehensive
remedies. Social analysis seeking to identify and quantify
various community issues should provide direction for
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determining comprehensive community development initia¬
tives. Moreover, community development collaboratives
offer possibilities for more widespread relief. Such institu¬
tional collaboration also enhances public spirit since, in
institutional terms, this also is an assertion of the perspec¬
tive that we are able to accomplish more cooperatively than
separately. Notwithstanding the significance of comprehen¬
sive, systematic, collaborative community development
work, such efforts continue to fall into the category of
immediate remedy and even reaction.
Public Policy Engagement and
Black Religious Institutions
In his book, The Social Teaching of Black Churches,
Peter Paris presents an important critique of black Christianity
as heavily focused on events and prophetic preaching while
failing to develop structures to institutionalize programs or
to carry forward prophetic assertions. A similar critique has
been made of this march. While the Million Man March
“has become a marker in black politics and black life” and
while there are credible accounts of local and grassroots
events effected by the march, it remains the case that the
march, and the majority of related energy of it, focused on a
single event without determining quantitatively correlative
systems of meaning and structure for progress.32 Interrelated
to and simultaneous with immediate remedies and com¬
pelling events, black religious institutions may more sub¬
stantially enhance African-American life by becoming
involved with public-policy processes through which deter-
,:Clarence Lusane, Race in the Global Era: African Americans at
the Millennium (Boston: South End, 1997), 198-199.
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minations are made that provide long-term relief from mate¬
rial crises.
Public policy is the set of decisions by government
aimed at accomplishing some defined goal or solving some
specific problems. It is the mechanism for determining how
the benefits and burdens of social resources are distributed
or for deciding “who gets what, when, where and how.” For
example, local and regional transportation policies deter¬
mine access to newer jobs located in suburbs. Policies of
cities, towns, and counties determine that toxic and other
waste sites often are placed in poor urban and rural commu¬
nities of color. Actions of Congress set the amount of the
minimum wage which has direct bearing on the ability of
some families to stay together. National, state, and local
policies even define parameters and possibilities of commu¬
nity development. Public policies may be determined both
by legislative bodies (groups of persons elected or appointed
to make such decisions) or by public agencies (formal insti¬
tutions which have oversight for specific areas of social life).
Deriving from the narrowed civil-rights vision, in recent
decades African Americans, including black religious insti¬
tutions, have focused heavily on electoral politics (practices
of registering voters, getting out the vote, block voting,
engaging candidates and the like) as a primary means of
civic participation. Historically, this focus has been on
immediate election results. Moreover, in spite of recent mid¬
term election results, chiefly favoring democratic candidates
and in many instances due to heavy African-American voter
turnout, the electoral political focus of black religious insti¬
tutions has been largely piecemeal and has failed to assert
the dynamic role black people, generally, and black reli¬
gious institutions, in particular, can play in public policy
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discussions and in determining local, state, and national pol¬
icy agendas. Black religious participation in public policy
processes relates both to how religious institutions can
enhance civic life through qualitative African-American
electoral participation and to how these institutions can
influence policy decisions of legislative bodies and public
agencies. The two areas are related but are not the same.
Participating in electoral politics and influencing decisions
of governmental bodies represent two steps in a set of activ¬
ities by which black religion, in particular, and African
Americans in general, may more fully interact with local,
state, and national political agendas.
One of these steps is electoral political participation.
However, the potency of African-American involvement in
electoral politics is directly related to the consistency and
qualitative structuring of electoral political practices. With
the decline of the Civil Rights Movement and its enthusiasm
for voting rights, various forms of direct action, and social
protest, there also has been dramatic decline in black public
participation. This decline, including a sharp decrease in
black voter participation, mirrors apathy in voter turnout of
the entire U.S. population. However, since white privilege
is embedded in and protected by current political practices
and structures, there is not a correlative mirroring in the
extent to which minority and majority members of the soci¬
ety are affected by decreased public participation. Because
the material condition of African Americans, generally, is
more tenuous than that of the majority American popula¬
tion, black people have a greater incentive for qualitatively
and quantitatively higher participation in electoral politics
and public policy processes.
Black religious institutions can help ensure this by serv-
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ing as mechanisms assisting in systematizing African-
American electoral political participation. This means re¬
envisioning ministry as inclusive of qualitative political
involvement and moving beyond the mediocre and piece¬
meal nature of its current manifestation of irregular voter
registration drives or candidates standing and waving during
worship a few months or weeks before elections. Mundane
practices like voter registration, getting out the vote, block
voting, and candidates’ fora can become part of systems of
ministry and instances of churches collaborating to intensi¬
fy political participation. Furthermore, monitoring elected
officials’ performance also can be done consistently at local
and state levels.
Coupled with more systematic electoral political partic¬
ipation, black religion may attend to the material conditions
of African Americans and improve the common quality of
life by developing mechanisms to consistently and proac¬
tively influence and determine public-policy agendas. The
types of policies developed and supported should have sub¬
stantial relationship to views about conditions of African
Americans deriving from historical and structural social
analysis. That is to say, African-American involvement
with public policy development must have roots in reasoned
empirical analysis if we are to avoid forever being in the
reactionary mode of protesting conservative institutional
strategies through single events. This means systematic
engagement of legislative bodies and public agencies and
includes formal and informal lobbying by creating and
building relationships with policymakers and conducting
social science research in order to develop policy initiatives
and proposals. The significance of collaboration in com¬
prehensive, systematic political strategies among religious
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institutions is equally (if not more) important in public pol¬
icy engagement as in collaborating to provide immediate
material relief.
Conclusion
Emotional/existential crises facing African Americans
arise from lack of full social recognition and a related mal¬
ady—lack of civic participation. For African Americans,
these crises generally relates to the legacy of legislated
negation of full recognition of black persons as humans.
Including various statutes related to enslavement like the
three-fifths compromise and the prohibition of black litera¬
cy, this legislated negation both prevented or severely
encumbered civic participation and enscribed in U.S. law
the perspective that black people are not fully human.
These legislated negations may be identified as racism. A
major accomplishment of the Civil Rights Movement is its
mitigation of formal barriers to and conventional attitudes
about African Americans issuing from racism. However,
the majority of civil-rights practice attending to racism
focused attention on issues and forces external to African-
American communities. Perhaps the greatest challenge for
black religious institutions today is to develop a momentum
of energy attending to emotional/existential crises internal
to African Americans while at the same time revitalizing
and systematizing traditions of social activism addressing
external sources of material and existential crises.
 
AFRICAN WOMEN AND EDUCATION:
VISION, MYTH, AND REALITY
Tumani Mutasa Nyajeka*
Introduction
Zimbabwe, which seemed on the verge of a break¬
through on rights of women just fifteen years ago, was
set back by an April unanimous decision of its Supreme
Court that adult females are inherently inferior to males
and have a status akin to that of a teenager. The court
cited ‘the nature of African society’ as its basis.1
Zimbabwe is the context in which The United Methodist
Church in 1992 founded the historic institution of higher edu¬
cation on the continent—Africa University at Old Mutare.
Within less than a decade of its being established, Africa
University’s female enrollment is now close to 45 percent. Is
education the answer to this African/Zimbabwean women’s
bleak condition of powerlessness going into the twenty-first
century? If the answer is affirmative, how does one recon¬
cile the Zimbabwe Supreme Court’s categorical pronounce¬
ment of the “inherent inferiority of women’’—a recent deci¬
sion after deliberation by some of the most educated and
brilliant minds in the country. In an attempt to answer these
questions, this paper seeks to affirm that The United Methodist
Church’s commitment to the transformation of the African
*Tumani Mutasa Nyajeka, the 2000 Copher Lecturer, is assistant profes¬
sor, Missiology and Religions of the World, Interdenominational Theological
Center, Atlanta, Georgia.
'Chuck Shepard, “Women Inherently Inferior, High Court Rules,”
Atlanta Journal-Constitutional, 7 September 1999, sec. C, p.2.
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women’s existential condition through education has
become a prophetic vision. Causes of this bleak situation of
the African woman lie deep in the history of the continent
and its peoples.
The United Methodist Church’s mission to Zimbabwean
women at such a difficult time is a pattern of ministry to
women of the world that this church has adopted as we enter
the twenty-first century. And nowhere in the world is there a
need for such a ministry than the African continent. The brief
article in the Atlanta Constitution-Journal is a clarion call,
alerting the world of women under siege.
Within the last decade, The United Methodist Church
has boldly launched exclusive funding programs (scholar¬
ships, fellowships, and loans) for women of color in higher
education in the United States and abroad. This places this
church’s efforts far ahead of other public and private agen¬
cies that are just being informed of the role of education in
addressing the African woman’s crisis. For example, the
1998 National Summit on Africa study document, Education
and Culture, concludes that it is through funding for educa¬
tion and other material support that the struggle for African
women’s rights will be maintained. The study calls for
churches, professional bodies, social organizations, and
local non-governmental organizations to engage in the bat¬
tle for affirmative-action policies for girls and women in
African countries today. Regarding African Women and
Education, the document states:
In many parts of Africa, girls comprise a smaller
percentage of the children in primary school than
boys—and even less at the secondary level, where
[they] form about 30 percent of the total. At the terti-
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ary level the situation worsens, with female students at
only 25 percent of those enrolled. Yet it is well known
that the education of girls and women has a positive
impact on the economic and social well-being of the
family and of society as a whole. . . .The economic
levels of educated women are usually higher than
those of their less educated sisters. More highly edu¬
cated women are more likely to participate actively in
political decision-making. Most important of all, edu¬
cation, particularly] primary and secondary, is a basic
human right; it is persistently transgressed in many
African countries because of financial constraints. . .of
governments and parents. . . .Women generally have
more limited opportunities for tertiary education than
men in Africa. A concerted effort to address this issue
would include programs aimed at expanding women's
opportunities for tertiary education in key areas such
as science and technology, additional facilities dedi¬
cated to women such as women’s programs, women’s
hostels, women’s colleges, and the exploration of dis¬
tance education, special scholarships, and other pro¬
grams that will enable young married women and
young mothers to further their education.2
The United Methodist Church’s historic engagement in
seeking to liberate African women through an education
ministry for the twenty-first century is the church’s prophet-
:National Summit on Africa, Education and Culture (Washington,
DC: The Summit, 1998), 13-14.
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ic tradition.3 Having identified the current crisis of the
African woman, the church together with African women,
have committed to a prophetic vision of a world in which
women and men can live together as equals in communion
with God. Through a ministry of education, the church has
chosen to walk with African women on a historic path to
freedom. With the church of Christ, African women have
never given up fighting to be free in their lifetime. A church
that says “no” to misery and suffering denounces the unjust
order and announces a more just world to be built by the
oppressed in history is a prophetic church. This is a church in
and not outside of history. In historical conflicts, the church’s
speaking or silence, activity or inactivity, is taking sides in
the making of history. In the prophetic church’s involvement
in the historical-social praxis of the oppressed, a critical
study of the history of a conflict is mandatory.
As we enter the twenty-first century, research on the
history of suffering of the African woman should be under¬
taken if the church is to remain faithful to its prophetic
vision of ministry to free the African woman. Studies on the
current condition of the African woman have hardly begun.
Those that exist have historically been conducted by the
West and with the West as the intended audience. A few
studies by African women do exist. The church’s solidarity
with African women in education is a walk not only in
African women’s history but that of church also. It is a posi¬
tion of this paper that a brief historical study of Zimbabwean
women’s experience within the last 100 years will equip the
3See Tumani Mutasa Nyajeka, “African Women and Education:
Vision, Myth, and Reality,” Quarterly Review 20 (Summer 2000): 155-
171.
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church with sources and strategies for a transformative min¬
istry within the Southern African context.
Zimbabwe: History and Women’s Reality
Studies demonstrate that as we enter the twenty-first
century, the reality of African women’s access to education is
still profoundly bleak.4 Africa possesses a rich cultural her¬
itage, and its peoples have contributed to the world civiliza¬
tions from the origin of humankind. Four hundred years of
European imperialism stole its people, its land, and ravaged
its environment. Until the 1960s, and as late as the 1980s and
1990s, some Africans still languished under European politi¬
cal systems of slavery, colonialism, or colonization.
Zimbabwe, for example, received its political inde¬
pendence in 1980. These historical conditions necessitated
that African women and men had limited or no access to
education. Learning was seen as a dangerous tool by nearly
every colonial government. To meet the needs of the local
colonial administrators, systems of education limited the con¬
tent and quality. For example, at independence, Zimbabwe
(better off than many African countries) had just 35 percent
of its children in primary school and only 2 percent in sec¬
ondary school. A mere 40,000 out of a population of over 7
million had been allowed to attain three years of high school
within the formal education system in twenty years before
independence. Less than 1 percent could gain access to ter¬
tiary education.5
4See Isabel Apawo Phiri, Women, Presbyterianism and Patriarchy:
Religious Experience of Chewa Women in Central Malawi [Blantyre:
Malawi: CLAIM, 1997],
'National Summit on Africa, Education and Culture, 8.
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Church, State, and Education
In colonial Zimbabwe it was the government that dic¬
tated the policies, curriculum design, and development as
well as the general goals of formal education. Therefore,
when it entered the arena of African education, the mission
church of the colonial era was required by law to adopt and
implement government-education policies. Referring to
“Native Affairs,” colonial governments often made it clear
to the church that only they wielded exclusive power to dic¬
tate the law of the land. On education, one of these unwrit¬
ten laws was that early education was to be almost exclu¬
sively male. Why a male-only education?6
For Africa, the policy of a male-only education does
not lie in the simple historic explanation where European
Victorian culture denied women access to education.
Neither does it lie in the explanation that in the beginning
the colonial labor market exclusively required male labor.
Rather, it lies in what can be termed a “colonial /European
fear” of the African woman’s power and authority in tradi¬
tional societies. During the enslavement and colonization of
the continent, Europeans discovered that in most societies,
African women wielded such power that males viewed them
as a frustrating impediment to power, land, and wealth. In
order to secure ultimate power and control, colonial culture
sought strategies for neutralizing this women’s power. An
early and popular strategy was literary. A series of myths
were spawned in colonial literature where African women
were depicted with no past or history. Any power wielded
by them in their societies was characterized as demonic.
6See Shula Marks, ed., Not Either an Experimental Doll: The
Separate Worlds of Three South African Women (Bloomington: Indiana
University Press, 1988).
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Using these myths from colonial literature as reliable sources,
the government proceeded to formulate laws and policies that
denied African women human rights such as access to edu¬
cation, land, and resources.
When mission and government schools opened in the
eighteenth- and nineteenth-century Zimbabwe, admission
was exclusively male. Up to independence, access to an
opportunity for education remained an elusive dream for a
majority of female children in Southern Africa. As late as
1955, Southern African girls finally gained entrance into a
mission school through the adoption of the perennial myth/story
known then to melt many a missionary’s heart. In this myth,
a young girl in a desperate quest for admission into a mission
school, pleadingly explains that she is fleeing from a tradi¬
tionally-arranged marriage to a seventy-year-old man. For
example, pleading with Dr. Mabel Palmer for an opportunity
to further her education and flee from the village in Umtata,
Transkei in 1949, Lilly Moya writes:
The climax, if not reached, was about to be
reached. Besides all the other reasons I once gave you
before, all along our long correspondence, I had never
told you this and now I feel compelled to tell you that
I could, or in fact (would) try to endure every difficul¬
ty patiently and humbly, but not to see myself getting
married in an awkward manner to a man I hated so
much. That is one of the things I so much hate being
married. I don’t even dream about it. That awful
bondage. That is what my uncle did to me. . .7
7MichaeI Gelfand, A Non-Racial Island of Learning: A History of
the University College ofRhodesia From Its Inception (Gwelo, Rhodesia:
Mambo Press, 1978), 135.
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When the government opened its first secondary school
at Goromonzi, Zimbabwe in 1946, the total enrollment was
fifty boys (no girls). Michael Gelfand, at the opening of the
University College of Rhodesia, highlights what came to be
known as the “Chavhunduka Affair.” When the University
College of Rhodesia opened its first session in March 1957
with a multiracial total body of sixty-eight full-time stu¬
dents, eight were African and of these only one was a young
woman, Sarah Chavhunduka. No residential facility had
been built for African women. As a last resort, Sarah was
assigned a flat in the African men’s residential hall. With her
protesting this arrangement, the university agreed to resolve
the akward situation. After long negotiations, she was moved
to the ground floor/basement of the white women’s residen¬
tial hall with the condition that she have a separate bathroom
and corridor. Even with these conditions, the arrangement
was met with public protest from white parents who threat¬
ened to withdraw their daughters from the University.8
On Mythmaking
Motivated by racism, classism, and sexism, colonial
society in Africa spawned a series of myths depicting
African women as social outcasts who as human beings
were biologically inferior. Unexposed and unchallenged,
such myths have persisted in the postcolonial political and
religious African male-dominated, classist cultures. British
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Through military violence the British achieved com¬
plete subordination of black men, women, and the environ¬
ment in the region. The process of the subjugation of African
women and the environment is rarely the subject of histori¬
cal studies. Even after independence, African women have
not recovered from the stupor induced by colonial violence,
leaving them and the environment in a helpless culture of
voicelessness. As African men hold power and positions
once occupied by white men in church and society in post¬
colonial society, women and the environment exist in a lim-
inal space of silence. A reading of colonial sources shows
that the current crisis of female subordination in Zimbabwe
is both a historical event and a social process.
Enter the British
When they entered the territory for exploration or
reconnaissance purposes in the nineteenth century, the
British seemed aware of the fact that in both matrilenial and
patrilenial traditional societies of Zimbabwe, women wield¬
ed power and authority in politics and religion.10 It appears
they did not hesitate to spawn mythical literature on the
wickedness of “native” women and the savagery of nature
and environment. This literature generally depicted African
women as unfeminine, sinister creatures unfit to live.
Violence is given as a justifiable means to silence them or
physically relives them of their wicked misery. This litera¬
ture also portrayed nature as beastly savagery to be tamed.
A text which captures the process of this colonial myth-
l0Ibid.
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making on African women and nature is the classical novel,
King Solomon’s Mines.
King Solomon’s Mines
Based on his expedition into nineteenth-century present-day
Zimbabwe, H. Rider Haggard, wrote the classical colonial
novel, King Solomon’s Mines.11 In the first chapter, Haggard
reveals his reasons for writing this novel. The last reason is:
Because I am going to tell the strangest story that I
remember. It may seem a queer thing to say that, espe¬
cially considering that there is no woman in it—except
Foulata. Stop, though! there is Gagoola, if she is a
woman and not a fiend. But she was a hundred at least,
and therefore not marriageable, so don’t count her. At
any rate, I can safely say that there is not a petticoat in
the whole history. Well, I had better come to the yoke.
It’s a stiff place, and I feel as though I were bogged up
to the axle. . ,12
An analysis of these two female characters indicates
profiles of the African woman as created by colonial myth.
In this narrrative even elephants are depicted as savage
brutes. Alan Quartermain describes the end of an elephant
hunt’s day as follows:
The three shots fired took effect, and down he
"H. Rider Haggard, King Solomon’s Mines (London: Thomas
Nelson and Sons, 1956).
l2Ibid„ 2.
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went, dead. Again the herd started on, but unfortunate¬
ly for them about a hundred yards farther on was a nul¬
lah, or dried water-track, with steep banks, a steep very
much resembling the one where the Prince Imperial
was killed in Zululand. Into this the elelphants plunged,
and when we reached the edge we found them strug¬
gling in wild confusion to get up the other bank, filling
the air with their screams, and trumpeting as they
pushed one another aside in their selfish panic, just like
so many human beings. Now was our opportunity, and
firing away as quick as we could load, we killed five of
the poor beasts, and no doubt should have bagged the
whole herd had they not suddenly given up their
attempts to climb the bank and rushed headlong down
the nullah. We were too tired to follow them, and per¬
haps also a little sick of slaughter, eight elephants
being a pretty good bag for one day.
So after we rested a little, and the Kafirs had cut
out the hearts of the two of the dead elelphants for sup¬
per, we started homeward, very well pleased with our
day’s work, having made up our minds to send the
bearers on the morrow to chop away the tusks.13
On African Women
The character “Gagoola,” is the ageless woman whose
voice was the last word in all of Kukuanaland, as the white
men found out. Gagoola symbolized the history and tradi¬
tions of her country. Apart from being the medium between
the people and the “Silent One,” Gagoola was also the only
Ibid., 49.
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person alive who knew the secret path to the national treasure.
Twala, the Kukuana king, carried out policy and poli¬
tics after consultation with Gagoola. In the white men’s eyes
Gagoola is a symbol of evil. Upon encounter with her,
Quartermain writes:
So I so observed a wizened, monkey-like figure
creeping up from the shadow of the hut. It crept on all
fours, but when it reached the place where the king sat,
it rose upon its feet, and throwing off the furry covering
from its face, revealed a most extraordinary and weird
countenance. Apparently, it was that of a woman of
great age, so shrunken that in size it seemed no larger
than the face of a year-old-child, although made up of a
collection of deep and yellow wrinkles. Set in these
wrinkles was a sunken slit, that represented the mouth,
beneath which the chin curved outwards to a point.
There was no nose to speak of; indeed, the visage might
have been taken for that of a sun-dried corpse had it not
been for a pair of large black eyes, still full of fire and
intelligence, which gleamed and played under the snow-
white eyebrows, and the projecting parchment-colored
skull, like jewels in a charnel-house. As for the head
itself, it was perfectly bare, and yellow in hue. . .
The figure to which this fearful countenance
belonged, [which] caused a shiver of fear to pass through
us as we gazed on it, stood still for a moment. Then sud¬
denly it projected a skinny claw armed with nails nearly
an inch long, and laid it on the shoulder of Twala, the
king, and began to speak in a thin, piercing voice.14
14Ibid., 125.
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Endless phrases are summoned in order to convey Gag-
oola’s ugliness, for example, bald-vultured head; frightful
vulture-headed old creature, bent nearly double with
extreme age; old fiend; an animated crooked stick; horrid
eyes gleaming and glowing with most unholy luster, etc.
The name Gagoola, given to this wise-woman leader by the
three British men, is meant to convey a message. With the
verb root “Gag,” a reader would not need to guess what
would become of such a character in the unfolding drama.
This African woman was to be silenced. In this text, she is
silenced. In demonizing African woman’s power and
authority, imperial Europe created the myth of her physical
strength.
The myth of an African woman’s physical strength
would further be used as a silencing weapon, used to justify
a historic European economic exploitation of the African
woman. In apartheid Southern Africa she would endlessly
toil alone, in the arrid, hot, impoverished reservations of
Namibia, Zimbabwe, or South Africa. In the Americas she
would toil in the heat of a harsh sun of the cotton and sugar
plantation.
The other woman mentioned in the text is Foulata, the
fair virgin whom the party rescued from the sacrificial gal¬
lows. King Twala had offered wives from among the fairest
of the virgins. Good was ready to accept the king’s offer, but
was thwarted by Quartermain, who explains that he:
.. .being elderly and wise, foreseeing the endless com¬
plications that anything of the sort would involve for
women bring trouble as surely as the night follows the
day, I put in a hasty answer: ‘Thanks to thee, O king!
but we white men wed only with white women like
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ourselves. Your maidens are fair, but they are not for
us.’15
Kukuana custom was to sacrifice the fairest in com¬
plexion of girl virgins. On this day Twala’s choice for sacri¬
fice would be a young woman whom the three British men
had all agreed was beautiful, full of grace, charm, and skill.
After pleading for her life in vain, she turned to the white
men for help. Relying heavily on their fire-power, they
devised a plan to rescue Foulata from the sacrificial Kukuana
spear. With a sudden movement, the girl flung herself before
Captain Good:
‘Oh, white father from the stars!’ she cried, ‘throw over
me the mantle of thy protection; let me creep into the
shadow of thy strength, that I may be saved. Oh, keep me
from these cruel men and from the mercies of Gagool!’
‘All right, my hearty; I’ll look after you!’ sang out
Good, in nervous Saxon. ‘Come, get up, there’s a good
girl,’ and he stopped and caught her hand.16
Foulata is the African woman running away from real or
imagined cultural evil. During the colonial era, she would land
into the white man’s arms seeking protection and refuge. The
three are happy to protect and stay with this young, beauti¬
ful, and talented African woman. But the elder among them,
Quartermain, again makes it very clear that their relation¬
ship with her is to remain platonic because they are white
and she is black.
Foulata leaves little to imagination as to the message
15Ibid„ 152.
16Ibid„ 156.
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behind the name. With the verb root “foul,” it certainly con¬
veys that even this other African woman, inspite of her
appearance and skill, is dirty, filthy, undesirable—black.
Under condition of an asexual relationship, Foulata and the
white men commit to care for each other. Together they
journeyed into the intricate maze of the sacred cave in
search of the Kukuana Treasury Trove. Fifteen paces from
finding the goat-skin full of diamonds, Foulata rests to
recover from complete exhaustion, a basket of provisions by
her side. It was here that she would meet her death, from
Gagoofs fatal attack. She died in Good’s arms, declaring
her love for him:
Say to my lord, Good, that I love him, and that I
am glad to die because I know he cannot cumber his
life with such as I am, for the sun may not mate with
darkness, nor the white with black. Say that, since I
saw him, at times I have felt as though there were a bird
in my bosom, which would one day fly hence and sing
elsewhere. Even now, though I cannot lift my hand, and
my brain grows cold, I do not feel as though my heart
were dying; it is so full of love that could live a thou¬
sand years, and yet so young. . . .Good wept.17
In their strategy to access the hidden treasure/diamonds
of King Solomon’s Mines (believed to have been located at
the Great Zimbabwe Shrine), the three British men managed
to conspire and stage a military coup. They overthrew the
king and installed their Kukuana friend, Ignosi. At the occa¬
sion of his coronation ceremony, Ignosi inferred royal status
on the British. They account that on that day:
Ibid., 244.
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An order was also promulgated throughout the
length and breadth of Kukuanaland that, whilst we
honored the country by our presence, we three were to
be greeted with the royal salute and to be treated with
the same ceremony and respect that was by custom
accorded to the king. Also, the power of life and death
publicly was conferred upon us.18
It is after this coronation ceremony that Ignosi, the new
king, kept his promise to the white men to force Gagool to
escort them to the sacred site, resting place of the ancestors
(The Silent One), where the Kukuana chamber of treasure
was hidden. On the way out of the secret chamber, Gagool is
crushed to death. African woman power was extinguished.
This Prophetic Church
Liberation theologians James Cone and Paulo Freire
assert that a prophetic church in search of genuine transfor¬
mation of a society is one that takes a serious study of an
oppressed community’s historical experience. Such a praxis
is an overriding biblical theme—the message of Jesus Christ.
Freire postulates that there are three types of churches in rela¬
tion to history. The first, the traditionalist church, whose
worldview basically is imperialist and colonialist. Second, the
modernizing church whose worldview is institutional and
bureaucratic. Finally, the prophetic church, whose worldview
historically is the search for a more just world.19
,8Ibid„ 215.
‘"Paulo Freire, The Politics of Education: Culture, Power, and
Liberation: Culture, Power, and Liberation (South Hadley, MA: Bengin
and Garvey Publishers, 1985), especially chapter 10, “Education,
Liberation and the Church,” 121-142.
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There always existed a prophetic church in colonial
Zimbabwe. This was the church of Arthur Shearly Cripps,
and John White in the 1920s; Lydia Chimonyo in the 1940s;
Bishop Abel Muzorewa in the 1960s and 1970s. Unfortunately,
it is accurate to conclude that even this prophetic-church tra¬
dition failed dismally when it came to adequately address¬
ing the situation of African women—one of suffering and
subordination.
When the Methodist Episcopal Church opened its first
mission with an industrial arts and bible school at Old
Mutare, Zimbabwe, in 1890, it too, like the government,
was for boys only. It was the traditionalist church. The
church by and large chose to comply with the colonial
establishment and in the end would be used to entrench the
brutal system.
Womanist and feminist theologians have argued that
the traditionalist church of the colonial period was imperial¬
ist, racist, and sexist. In doing Womanist theology, Jacquelyn
Grant points to the profound similarities in the historical cri¬
sis facing the two sisters, African and African American.
She explains that:
A Black American woman’s reality is even more
complicated. Certainly women of the dominant society
can afford to combat sexism and sexism alone, but
Black women and other Third World women have
more complicated experiences that cannot be described
only in terms of sexism. Their experiences must be at
least tri-dimensional for their realities are impacted by
racism, sexism, and classism, and all forms of oppres¬
sion, all of which must be addressed. Consequently, in
light of this complicated existence, the Black woman’s
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experience can more adequately be described as ‘being
under the underside of history.’20
Feminist theologians underscore the fact that eigh¬
teenth- and nineteenth-century Euro-American churches
generally viewed women inherently inferior to men. Citing
nineteenth-century feminist protest on the traditional
church’s views on women and redemption, Rosemary
Ruether notes:
Redemption for these nineteenth-century American
feminists meant not only the restoration of women to
interpersonal equality with men but also the transforma¬
tion of social and legal systems that have denied
women’s rights, perpetuated slavery, and waged war.
Redemption is realized, not primarily in an other
worldly escape from the body and the finite world, but
by transforming the world and society into personal and
social relations of justice and peace between humans.
This the true message of Christ and the gospel. The
churches have betrayed Christ by preaching a theology
of female silencing and subordination.21
Traditionalist mission churches of the nineteenth- and
twentieth-century in Southern Africa perpetuated hierarchic
belief and practice along race, gender, and class in most
structural forms of their expression. The church of this day
20Jacquelyn Grant, “Womanist Theology in North America,” The
Journal of the Interdenominational Theological Center XVI (Fall
1988/Spring 1989): 286.
:i Rosemary Radford Ruether, Women and Redemption: A Theological
History (Minneapolis: Fortress Press, 1998), 7.
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was quick to adopt colonial myths that portrayed an inher¬
ent evil nature of African women. In colonial church and
society African women, like Gagool, were regarded as a
group to be silenced.
When they finally found their way to the mission, a
majority of Zimbabwean women received a Christian edu¬
cation and treatment of third-class citizenship. All they had
brought to the mission was rejected as almost unre¬
deemable—their race, gender, class, and culture.
Historically, African women resisted this citizenship status
by founding what African women theologians have called
“churches within the church-women’s organizations.”
However, with no access to resources and gender-based sol¬
idarity, even these women’s organizations barely liberated
women from lives of abuse, exploitation, and deprivation.
Having limited recourse, oftentimes these church women fell
victim to a racist, classist, and sexist theology that presented the
church as a place of escape from the traumas and trials of colo¬
nial and postcolonial society. Here, African women were
expected to renounce their will to seek to alleviate a miserable
reality by finding peace and happiness. Instead, this church
taught them to accept her lot in life by working for a paradise
in the hereafter. Such a church is not only seeking to protect the
status quo but is a cave into which African women are led to
their death.22
Is Education the Panacea?
Historically, the few African women who gained limit¬
ed access in the mission church and colonial society, like
22Freire, Politics of Education, 130-142.
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Foulata, encountered a plethora of contradictions and con¬
flicts which they never seemed to be able to resolve. In this
context, promises of freedom and protection were never
guaranteed. In most cases, church and state legislation and
statutes enacted women’s issues that sought to deprive and
deny them, regardless of their education, of any human
rights or privileges.
Having severed primary links with the traditional world¬
view, most educated African women would occupy a liminal
space where they were most vulnerable to gender-based
abuse in modern society and subjects of cultural ridicule in
traditional settings.23 Being neither white nor male, they
were never wanted in the colonial and postcolonial church
and society.
Besides being handicapped by church and state legal
systems, educated African women are victims of an educa¬
tional curriculum historically designed to perpetuate racism,
classism, and sexism. It is one in which the African woman
is taught to despise who she is. Like Foulata, at the end of
the education process under such a curriculum more often
than not, she is a self-loathing character who, in the end, is
not capable of saving self or others.
Also based on the myth of rugged individualism and
material success, these graduate African women who, like
their male compatriots, are rich in material success but
bankrupt in spiritual and moral depth. They are happy and
eager as individuals to move into the privileged historical
arena occupied by middle- and upper-class white women.
Most, like Foulata, are happy to be left by men, sitting by
23See Tsitsi Dangarembgwa, Nervous Conditions: A Novel (Seattle:
Seal Press, 1989).
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the mouth of the cave, minding the provisions. Even when a
few of these women as intellectuals and activists organize
and launch protests against dehumanizing legislation and
cruel treatment of women, such endeavors are often com¬
pounded by their belonging to local and global oppressor
communities.
There is also a tragic contradiction of educated African
women, who, in the zeal of seeking an equality with edu¬
cated male counterparts, blindly adopt traditional white or
male professional styles and attitudes towards others and the
environment. For example, in the name of seeking efficien¬
cy, they justify attitudes of arrogance and intolerance as a
necessary evil. With such contradictions, solidarity with sis¬
ters beyond class and professionalism, becomes an elusive
dream. It is not unusual that like Gagool and Foulata these
African women, mistaking each other for the enemy, are pit¬
ted against each other to the point of seeking to kill the
other, while the architects of racism and sexism cheer in
profound delight. This is a situation that only serves to per¬
petuate sexist and racist power and authority. An unbridled
individualism in a class, society snuffs a spirit of solidarity
of women across the social spectrum.
Conclusion
Among the “educated” African women, there always have
been voices of a prophetic church tradition steeped in the
historical African woman’s quest for freedom and justice.
Women such as Sojourner Truth, an African woman in
America who would not be free until every African woman,
man and child was free from slavery; Nzinga, the queen
who illustrated African woman genius by applying political
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diplomacy in a potentially explosive situation of a ruthless
Portuguese military siege of her territory; Nehanda
Nyakasikana of Zimbabwe, who gave up her life on the
British gallows, so freedom could come to her people. It is
with African women of such character that as we enter the
twenty-first century, the church can work.
In its programs on African women and higher educa¬
tion, The United Methodist Church is boldly taking the
prophetic tradition of the church into the twenty-first centu¬
ry. A solidarity with African women in education has incar¬
nated a social-praxis that goes beyond selective education of
individuals to efforts involving numbers of women com¬
mitted to challenging repressive structures, locally, and
globally. Involvement in a process that seeks to pull African
women out of the culture of silence through education
reveals a church which has chosen to walk with them on this
historic path. A path to freedom, liberation and salvation—
this is a prophetic church.
In their journey to liberation, African women need sup¬
port in their initiatives, exploring their history. For example,
contrary to colonial history, Southern African women con¬
tinue to meet a plethora of historical evidence pointing to a
glorious past of relative power and authority prior to colo¬
nization.
V.Y. Mudimbe,24 Zairian philosopher and poet, argues
that the future of the continent lies both in the old and the
new. An education for liberation will be one that grants
African women unlimited opportunities to re-invent them-
:4Benoit Verhaegen, Religions Africaines et Christianisme (Kinsha:
Faculte de Theologie Catholiqe, 1979), 191; quoted in V.Y. Mudimbe,
The Invention of Africa Gnosis, Philosophy, and the Order of
Knowledge (Bloomington: Indiana University Press, 1988), 179.
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selves. A prophetic church in Africa should not just seek
reforms that indirectly reinforce the racist, sexist, and clas-
sist power elites. It should seek to participate in the process
of creating a transforming education and social systems.
A liberating education for African women will take
seriously the call for curriculum changes. African education
curricula need to be changed from Eurocentric, sexist, and
classist blueprints to Afrocentric sources of education. A
wealth of indigenous knowledge remains largely unex¬
plored on the continent. Western generated systems of
knowledge do not provide answers for African reality.
Historically, these have been designed to conquer, exploit,
and dominate. There is little evidence to support a paradigm
shift in the nature of this historic relationship. An
Afrocentric curriculum should be an integral part of the
church’s prophetic vision of an African egalitarian church
and society.
Finally, this prophetic church should be aware that a
liberating education is not an individual intellectual activity,
but rather an organic exercise, an entire village initiative,
and it also must borrow its instructions from a social histor¬
ical praxis in order to give birth to a just world order.
I
A PROCESS RESPONSE TO AKINSOLA





Akiwowo’s inaugural address, presented to the University
of Ife, Nigeria, on the occasion of his appointment as the
chair of Sociology and Anthropology, challenged the writer
to analyze this African sociologist’s economic, social, and
political intent from an Afrocentric point of view, particu¬
larly his concept of Ifogbontaiyese (African pragmatic view
of intellectual knowledge). Principles of Process Theology
and philosophy frame the issues identified by Akiwowo.
First, indigenization and Orunmilaist Philosophy are
referenced. Secondly, the concepts of ajobe and ajogbe are
explored as primal forms along with consanguinity. Also,
in this discussion, a response from Process Theology regard¬
ing intrinsic values is included. Thirdly, Creative Transformation
and the Faith-based Response, where the majority of process
response is housed, is pursued. All of the discussion is cast
within the context of Akiwowo’s hidden agenda: the devel¬
opment of socio-economic policy for contemporary Nigeria.
*Edward L. Smith is assistant professor of Systematic Theology,
Interdenominational Theological Center, Atlanta, Georgia.
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Indigenization and the Orunmilaist Philosophy
The Center for Family Farm Development (CFFD), through
its Genesis Fresh Xpress International (GFXI), has an important
socio-economic mission in relation to its international trade
profit-making incentives. Its mission is to foster economic
development, training, and education to rural farm villages in
Africa and to coordinate the restoration of formerly
destroyed farm lands by foreign corporations.
According to Onykuba Edinoyi-Ojo, a primary partner
within CFFD, the once rich and powerful villages are today
pathetic figures scraping out their existence. Poverty walks
on human legs, sees with human eyes, and grips with human
hands. Some of the reasons cited as the cause of this dire
poverty in West Africa’s rural areas are:
• Politics and its easy money;
• Ajaokutta Steel Company that sapped many farms
of their strong hands;
• Lack of agriculture incentives for rural farmers;
• Increasing pauperization of the tiller of the land in
the early 1980s; and
• Lack of proper education and training.
The reality of the countryside in Nigeria is one of negli¬
gence. Edinoyi-Ojo insists that the tragic story is true for
not only his small village in Kwara state, but that it is the
story of most rural areas in Nigeria. He laments that the
state and federal governments vote millions on paper to
transform the rural areas! Life deteriorates; this annual hope
fizzles into nothingness. This official with CFFD is aware
that the situation requires “divine intervention”—the correc-
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tion of inhumane living conditions.
Fulfilling this hope embraces the larger picture: CFFD
has devised African-American urban and rural development
objectives for a marketing-business vehicle to generate rev¬
enues. Specifically, this system will occur in the Metro
Atlanta Empowerment Zone where African-American con¬
sumers have buying power of more than SMB annually.
Georgia black small-family farmers will be able to sell fresh
vegetables and cut flowers at retail prices, instead of whole¬
sale, which will triple their before-tax income. It is this
model that Akiwowo is hopeful of duplicating for West
African farm villages. It will require movement through the
steps, slowly or quickly, for the initial process must begin
here in the United States. The first two years of GFXFs
existence are critical. When the prototype can be duplicated
and franchised throughout other states, and then other
nations, it will have transforming significance.
Economic development of depressed communities is a
most needed blessing. Even here we also entertain the impor¬
tance of “nontangible rewards.” “Real hope” becomes volatile
in hopeless situations. The healthy pride of self-help and
self-determination replaces the degenerate sense of nonbe¬
ing.
This dire situation needs to be examined from the van¬
tage point of Akiwowo’s ajobi and ajogbe. It refers to his
concept of Ifogbontaiyeses—using wisdom to remake the
world—that applies sociological insights to concerns of
social welfare and social development. From the Orunmilaist
(Nigerian humanist philosophy) perspective, human beings
possess equipment that makes it possible for them to form pur¬
poseful bonds to live together as one entity. The Orunmilaist
sees persons primarily as metaphysical beings with corpo-
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real manifestation. Consequently, humans possess two
major elements: intangible (spiritual), and tangible (physi¬
cal). Both sets of attributes interact to influence a human to
act as a conscious being.
Among the intangibles attributed to humans are:
• Thought
• Knowledge
• Useful insights gained from experience
• Wishes
• Spoken word1
These mental instruments, for Akiwowo, constitute
brain power. The behavioral expression of human con¬
sciousness are:
• Doings, efforts or activities
• Pattern of doing
• Hunch
• Behavioral pattern2
The action of the individual is directed toward others
who act under a given rule or set of standards. The result
among human beings is a complex network of the “pattem-
of-doing-bond” that unites every man, woman, or child to
another. For Akiwowo, this network called asuwada3 is the
purposeful knitting together of conscious beings for the
attainment of a goal.
1 Akinsola Akiwowo, Ajobi and Ajogbe: Variations on the Theme
ofSociation, Inaugural Lecture Series 46 (Ile-Ife, Nigeria: University
of Ife Press, 1983), 13.
2Ibid.
3Ibid.
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For conscious human beings, the purpose of such bond¬
ing is social. Human society provides five categories of
inalienable social values for each member that constitute the
purpose and goal of human collectivities:
• Value of good health until old age
• Financial security
• Value of intimate companionship and love
• Value of parenthood
• Value of assured self-actualization4
A human society has meaning for its members if these val¬
ues are consciously sought as common goals. These are
internalized and belong to all members—social values com¬
mon to all.
Akiwowo contends that this Orunmilaist perspective is
what Abraham Maslow describes as the humanist view of
society.5 The five categories are also the empirical reference
of Ojetunji Aboyade’s “a people’s innermost values.”6
Aboyade recommended that for the Nigerian society, the
planning approach resulting in a sound system of national
management, must be based upon not only skillful policy
manipulation and a free consensus of national opinion, not
just on technical efficiency, but it must also derive its under¬
lying inspiration from an acute sense of humanism. And, in
particular, from an acute sense of African Humanism:
4Ibid., 13-14.
5Abraham Maslow, The Psychology ofScience: A Reconnaissance
(New York and London: Harper and Row Publishers, 1966), 9.
6See Ojetunji Aboyade, Issues in the Development of Tropical
Africa (Ibadam: Ibadam University Press, 1976).
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Probably the most important obstacle to decolonization
is that of a mental attitude that has lost touch with its
cultural inspiration. The Western mind is alienated
from important dimensions of life by over compartmen¬
talizing knowledge; and development planning is
reduced in this context to pure economics and a function
of economics and a function of technology. . . .[T]he
African has not gone too far in the process of self-alien¬
ation. . .[but] is still sustained by a human idealism, an
idealism not based on more abstractions but on the
totality of [a person’s] existence in a real-world society
that seeks to blend stability and change through a care¬
ful equilibrium in social relations.7
He suggests that social planners and social scientists, par¬
ticularly, blend the realism of African Humanism with an
analytical objectivity of their disciplines.
By contrast, humanistic worldview suggests that per¬
sons are “synergetic with cognition”8 and that “the empiri¬
cal attitude”9 is a matter of degree rather than an all or non¬
skill acquired at once in a single moment. In the same spir¬
it as Aboyade, Maslow calls for an alteration in attitude
towards science by rehumanizing science and knowledge as
a part of a larger social and intellectual development.10 In
line with preceding discussions, then, human society is also
physical expression of a nonphysical design intended to
bring goodness to all humankind.
The Orunmilaist philosopher, recognizing unity as the
7 Ibid., 3.
8 Maslow, Psychology ofScience, 112.
9 Ibid., 136.
10 Ibid., 3.
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co-existence but noncooperation of evil among goodness,
notes that at no given time are discord and opposition in full
control of a social situation, nor concord and consensus and
unity always pervasive. One can speak of a “fraction of
sociation,” with concord and consensus as numerator, and
discord and disharmony as denominator, to describe the
sociological nature of the relationship between two interact¬
ing individuals at a given moment or over time. Whatever
the “fraction of sociation” between interacting individuals,
it is correct to say that there exists some “reciprocity” of
“driving impulses and purpose” between them. In summa¬
ry, we may say that “[sjociation is the form in which indi¬
viduals grow together into a unity and within which their
interests are realized. And it is on the casts of their inter¬
ests—sensuous or ideal, momentary or lasting, conscious,
casual or too logical—that individuals form such unities.”"
The writer has interest in all five of the Orunmilaist val¬
ues referenced earlier. They define a concept of “good
human society.” In Process Thought, these are referred to as
intrinsic values that lead to human fulfillment. For David
Griffin, an intrinsic value is experienced as enjoyable and
fulfilling. He discusses three basic types: receptive,
achievement, and contributory.12 Receptive values are those
in which the value experienced comes mainly from the envi¬
ronment, e.g., experiencing a healthy body. Achievement
values, require active exertion to be enjoyed, involving
mental activity alone or both mental and bodily activity,
"Kurt H. Wolff, The Sociology of George Simmel (Glencoe, 1L:
Free Press, [1950]), 315.
i:See David Ray Griffin, God, Power and Evil: A Process Theodicy
(Lanham, MD: University Press of America, 1991), for an in-depth dis¬
cussion of intrinsic values.
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e.g., singing or public speaking. These values are self-actu¬
alizing. Contributory values from the anticipation that pres¬
ent activity will contribute value to other experiences, e.g.,
to support a family.
These basic intrinsic values require a certain degree of
freedom, activity, and creativity. They also involve the
actualization of the self’s or group’s capacities. They are
essential to human fulfillment. Thus, the whole purpose of
economic, social, and political liberation is to allow former¬
ly oppressed people to enjoy these types of values.
Ajobi and Ajogbe as Primal Forms and Consanguinity
The primordial forms of human society are ajobi and
ajogbe whose English equivalents are “consanguinity” and
“co-residentship.” Anthropologists, speaking generally,
define consanguinity as lineal and collateral relationships
based upon blood and birth. Co-residentship, for Akiwowo,
is sharing the same shelter whether or not the sharers are
related by blood.
By these definitions, it follows that ajobi refers to mem¬
bers of a family, or a group of related families or several
groups of related families, in a house, in a compound of
dwellers, units in a village, town and so on. Ajobi also refers
to members united by birth and blood who live in distant vil¬
lages, towns, or regions of the world, or a people in diaspo¬
ra. According to the Orunmilaist perspective of humankind,
all human beings, regardless of race, color, and religion
share the ajobi bond.
Despite this assertion, this perspective accepts the fact
that an individual, persons, groups, in fact a whole nation,
by thoughts, words, and behavior negate the bonds of ajobi
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relationships between them and others. When such a nega¬
tive situation arises, some members of an ajobi group must
try to restore and rebuild the ties of consanguinity. Each
society provides processes of restoration. Among some, it
may be the mere calling of one by the other as “soul sister”
or “soul brother.”
Regardless of such appeals, ajobi bonds get attenuated
to the point of seeming nonexistent. The history of African
peoples contains the conditions causing bonds to be
irreparably damaged. Among these are the linkage of local
economies to the metropolitan markets of Europe during the
eighteenth century, leading for the first time to the acquisi¬
tion of easily portable forms of money, sudden social
upheavals that led to the physical separation of blood rela¬
tions, and forcing one to depend on total strangers for help
and sustenance. Through commerce and paper currency and
light-weight metal coins, it became easily possible to
acquire wealth through one’s own “individual” initiative
and with little dependence upon one’s blood relations. The
successful ones among blood relations acquired more
money, bought new things, and could afford to marry the
most attractive or influential young women. Less success¬
ful ones were gingered into competition, or envy.
Slavery (the seizure and forcible sale of a relative, fel¬
low villager or townsperson) became the culminating point
of unchecked sibling rivalry among members of an ajobi
group. Unbridled lust for money led to indiscriminative
kidnapping of children who were sold into slavery.
According to Akiwowo, this practice of abduction and sell¬
ing of children—others or one’s own—continues today in
contemporary Nigeria.
As soon as the social processes of “competition,”
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“envy,” and “conflict”—visible means to success—were
universally established, a new form of social bond (friend¬
ship) emerged. It was not based on blood relationships nor
marriage but on similarity—the individual’s modes of
expressing being. Friends could live in one or another’s
home and take part in the life of the household except for
household rites.
The physical structure of the household changed to
accommodate the increased population by adding dwelling
units as a new optimum was reached. A household became,
therefore, a fold of such added units. Thus, it is clear that
not everyone lived in the same household that constituted an
ajobi since the folks in a household may include lineal and
collateral relations, alien residents, friends, migrant work¬
ers, etc. Together, these social elements form the ajobe (the
co-residents) with a distinctive set of taboos, forms of inter¬
action, persistence, and discontinuities.
Ajobi and ajogbe are distinctive social relationships and
processes with established observable patterns. For
Akiwowo, it is the broad defining characteristics that
German sociologist Leopold Von Weise, who lived at the
turn of the nineteenth-century into the first decades of the
twentieth-century, has called “sociation.”n The quality of
sociation is that of approach and withdrawal in all social
behaviors. Von Weise held the view that sociology is the
study of the direction and repetitive patterns of approach
and avoidance in human interrelationships. In short, sociol¬
ogy is the systemic study of three processes; namely, asso¬
ciation, dissociation, and mixed processes.
l3For a discussion of Leopold Von Weise’s views, See Harry Elmer
Barnes, An Introduction to the History ofSociology (Chicago: University
of Chicago Press, 1948).
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Association and dissociation are, for Von Weise, the
main processes, and association subsumes a number of sub¬
processes:
• advance—in which there always remains some feel¬
ing of hesitation
• adjustment—modification of differences
• accordance—mutual participation in emotions,
memories and habitual attitudes
• amalgamation—complete coalescence not achieved
Akiwowo thus returns to his theme by saying, in the
first place, both ajobi and ajogbe possess different fractions
of sociation. In ajobi the magnitude of concord and con¬
sensus is high because each member is able to link identity
to a common source, i.e., same mother or same father. In
this form of sociation, it is probable for the individuals who
compose it to grow up together and realize their common
interests within it.
However, discord may emerge to separate them as a
result of sibling rivalry. There are some children of the same
mother or father who will not share their possessions with
their co-siblings who are in need, or suffer from poverty, but
may prefer to share with a stranger. During the era of slave
trade in Africa, an oral history relates that relatives sold or
bought one another as slaves. Yet, despite these separative
factors, the “spirit” and “memory” of that common origin
(alajobej always remained deeply embedded emotionally,
ready to surface to provide the driving impulses of purpose.
Akiwowo’s point, dialectical in nature (Hegelian), is
that out of the disharmony in relationship and separations of
the members of an ajobe, comes new forms of sociation:




When natural bonds are weakened or severed, new ones of
a social character are created, e.g., cooperatives, drinkers’
clubs, diners’ clubs, etc. Akiwowo calls these social forms
of sociation, differentiating affiliations. That is, they are
different groups of individuals who are in contact and unit¬
ed for common purposes and adopt to receive new persons
as members. These social forms may emerge in response to
constraining pressures by the ajobi on its members to
remain within the fold, as it were, or a breakdown in the
ajobi social graces of greetings and responses may occur.
Those forms of sociation may also emerge in responses to
the dictates of religious rites or rituals. Demographic forces
such as emigration, political processes, wars, as well as
peace, may force persons to create new social bonds.
At this point, Akiwowo declares in what sense the coun¬
try of Nigeria is an ajogbe. This vast territory, constituting
the legal and physical homeland for a large collectivity of
some 200 or more language communities, is a unity of innu¬
merable sets of ajobe who are consciously becoming self-
conscious ajogbe. What constitutes the “warp and woof’ of
the unity is their primary will to sociate: the several attrac¬
tive culture configurations of their people (diversity of
experience) and the unestimated resources available on and
below the earth’s surface. This will to sociate is expressed
in Nigeria’s constitution.
Nigeria is truly an affiliation of an African perspective of
human society. Inevitably as a growing ajogbe, persons are
trying to discover how best to fashion new social ties as new
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perceptions of the world are developed, providing newer def¬
initions to what-is-mine and what-is-yours. Unfortunately,
Nigerians think that the constitution— an objectified will-to-
sociate us all—that lives in a written form is sufficient to sus¬
tain the people. Yet, social life is a moment-to-moment
process of sociation of human beings. It is largely subjective.
What is needed, then, to sustain the will-to-sociate, in addi¬
tion to the constitution, includes internalized appreciation of
the worth of human life individualized in our fellow people
and appreciation of the worth of other ethnic groups. This
diversified situation brings us to Akiwowo’s economic,
socio-political agenda, the role of the African sociologist.
Regarding the social role that the Nigerian sociologist
plays, Akiwowo says because of the loss of the sense of
good comportment in his society, he would like for these
intellectual workers to be the atokun of the society. This
role in the egungun cult has seven duties:
• pilots the way to the deity;
• interprets to the people, the onlookers, what the
deity says;
• ascertains that there are no trip-ups over the pot¬
holes in the way to the deity;
• proceeds along this side of the road;
• collects into a bag, the gifts, in cash and kind, gives
to the deity;
• orchestrates all arrangements for the festival; and
• mediates between the deity and the ones who
worship it.
In other words, the sociologist/theologian who pursues
the Orunmilaist tradition sees and studies the bare structure
of the national society and determines how the parts are
articulated and harmonized to work together. The sociolo-
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gist/theologian must work to possess a thorough knowledge
of the “anatomy of society”: peoples, cultures, languages,
norms, religions, and general worldviews. African sociolo¬
gists must lead themselves to recognize these elements of
sociality as an integrated whole and be able to identify with
the welfare of each social category.
This objectively derived knowledge of the entire form
of the society must be sound, unprejudiced, and unequaled
by knowledge of another society in a distant nation. Such
knowledge will enable sound advice given for social plan¬
ning, to coordinate projects, help establish priorities, and be
ready to apply, so to speak, the whip to anyone who stands
in the way of societal progress. Through undaunted
research, the forces of social change are monitored. These
processes, however, are creating tenuous relationships
between Nigerians and their environment in which they
function; the African is slowly alienated from the tradition¬
al sources of inspiration.
In concluding his inaugural address, Akiwowo says, that
if we adhere to this perspective, frustrating conflicts within
the professional group can be resolved. Theorists of the
sociating nature of conflict have devoted a “deserved place”
to social conflicts by determining how and why they work in
creating a negative sociation. As atokun of society, Nigerian
sociologists are in the best position to enable the government
in finding lasting solutions—derived from the souls of the
Nigerian people—to grievous social problems this nation
now faces.
Creative Transformation and the Faith-based Response
It would not do honor to Akiwowo’s work unless we
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mention the economic activity in which the writer is involved
through The Center for Family Farm Development (CFFD),
Genesis Fresh Express International (GFXI), and Black
Farmers and Agricultural Association (BFFA). This brief dis¬
cussion affords the opportunity to draw direct relationships to
his concepts of ajobe and ajogbe, especially as they are actu¬
alized in practice. We currently are in the process of reorgan¬
izing African-American agricultural development, both here
and abroad, according to sound and fundamental theological
principles and methods of economic development.
The formal mission of the BFFA is to be the catalyst for
black farmers to achieve the goals of life, liberty, and the
pursuit of happiness. In this role, BFFA seeks:
• to promote collective action to achieve financial
viability;
• to acquire and retain land, and to seek justice in the
courts;
• to remove legal impediments to progress;
• to oversee administration of government programs
as they effect farmers;
• to promote legislation to ensure that black farmers
and black landowners receive a fair share of the tax
money allocated for economic development;
• to research and to participate in profitable enterprises;
• to establish their own financial support system;
• to develop cooperatives; and
• to educate both the urban and rural communities to
the benefits of supporting black farmers and black
agribusiness development.
Furthermore, BFFA will investigate any threats to the
survival of black farmers from government and then edu¬
cate, galvanize, and organize them with strategies to remove
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such dangers. Here, we make direct contact with Akiwowo’s
intent regarding the themes on sociation, in general, and his
concepts of differentiating affiliations and amalgamation in
particular. As we recall, one of his primary concerns is the
ontological characteristic of African spirit to form inten¬
tional relationships and coalitions to overcoming evil and
human obstacles—either on the continent of Africa or
among African Americans in diaspora.
In so doing, black farmers have participated in demon¬
strations against USDA and the World Bank-IMF. They
claim that the tactics utilized by the USDA loan programs to
eliminate black small family farmers are the same pressures
now used by the World Bank-IMF to destroy “family farm¬
ers” all over the world. These tactics include:
• loaning money to one sector at the expense of
another, causing unbalanced development and
strife between sectors and peoples;
• funding programs that would make the farmers
more dependent on outside inputs for production
and outside markets for sales;
• eliminating small-scale operations of small farmers
that they utilized to develop cash flow, forcing
dependency on “borrowed capital” to operate;
• requiring “additional indebtedness,” placing once-
free land under debt, and thereby vulnerable to
market changes beyond control of the individual
farmer;
• utilizing the few groups that are funded with
money to keep others in line, making them the
buffer between the large corporations and people
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who are being exploited;
• forcing farmers and the agricultural sector to over
utilize resources causing long-term environmental
destruction;
• prompting people to be greedy for material things
and dependent on the “master of capital”;
• reducing farmers’ bio-diversity, rendering the
germplasm of the world into the hands of a few
transitional agribusiness firms who, by using
genetic engineering, can manipulate the food sup¬
ply of the world—at will; and
• pulling the rug from beneath the artificial system
upon which people have been dependent on and
blaming victims for their own demise.
In ending our discussion of BFFA, the writer mentions
an additional set of significant plans made in another plan¬
ning meeting with the Executive Council of the Georgia
State Chapter of BFFA. Guidelines were made to establish
“The Rural Development Corporation.” In brief, black
farmers have agreed to supply an initial investment of one
million dollars. Each farmer will give $5,000 of settlement
money to sponsor the cooperative effort. Four minority-
owned financial institutions have agreed to supply an addi¬
tional 2 million dollars. Thus, the initial funding will be 3
million dollars. The point is that this program is being set
up for the Farm Credit Association System (The Farm
Credit Bank) to leverage the beginning 3 million dollar
investment up to ten times that supplies operating capital in
the amount of 30 million dollars! This decision would no
doubt lead to a historical development for the black com¬
munity in the rural South. This can occur because 1,700 to
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2,000 black farmers have developed the capacity to work
cooperatively in a collective effort by investing $5,000
each. The writer was impressed by this move since his area
of specialization within economic development is “asset
creation” and “debt reduction.”
This cooperative spirit has already formulated the “cre¬
ation” of other cooperatives. Several farmers working
together and pooling their resources can accomplish what
one farmer cannot. Joint ventures create prosperity, stabili¬
ty, and job opportunities for family members. Working
together makes the impossible possible: “How good and
how pleasing it is when brothers and sisters dwell in unity.”
In reference to Process Theology and philosophy, the
basic concepts employed here are doctrines of “related¬
ness,” “interdependence/interpenetration,” and “Creative
Transformation.” In that light, we will continue to move
towards creating and actualizing viable solutions to prob¬
lems. We will continue to encounter racism and vested-
interest groups—the reality of social conflict—as we aspire
to create intentional social change. Yet, outlook remains
positive as the creation of jobs and the creative transforma¬
tion of economically-depressed communities through eco¬
nomic-development activity occur. One of the most inter¬
esting prospects here is providing the oppressed poor with
the opportunity to begin business for themselves. However,
the availability of opportunity means little in the absence of
effective community organizing and community service at
the grassroots level. The effect of real hope is often the
result of effective action.
Let us close by returning to GFXI and CFFD. As has
been mentioned, the GFXI partnership has developed inter¬
national attention, particularly in African and Caribbean
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countries. The GFXI Market Research proposal has been
submitted to the Secretariat of the Economic Community of
West African State, a nineteen-nation-development-plan-
ning-compact. Akiwowo will work with us and is slated to
play a major role. In addition, we are in the process of con¬
necting with various funding sources to spearhead efforts to
restore strategic farm lands severely hampered by industri¬
alized exploitation.
In 1997 and 1998, respectively, CFFD sponsored trade
missions to the Republic of Congo and South Africa. On
Tuesday, August 12, 1998, CFFD received a donation of 7.2
hectors of land at Koundzoulou, Republic of Congo just
beside the Congo River. This allocation was in response to
a CFFD proposal to develop a “food park” to centralize pro¬
cessing and direct marketing technologies for transfer.
Small-farm organizations in Jamaica, Trinidad/Tobago,
Grenada, and in Mexico have also been screened by GFXI
managers to develop limited partnership terms. International
interests have reinforced GFXI development methods for
increasing small farm fresh market shares.
In addition, GFXI already has the potential to become a
diversified operation. It has already received a serious
inquiry about providing hogs, through the Black Farm
Movement network, for a black-owned sausage processing
plant. Even more significantly, it has recently received an
order (letter of intent) for 200,000 metric tons of Soft White
Wheat No. 2, per month for one year. CFFD would provide
25,000 metric tons per month at the best target price avail¬
able to seller. The port of destination would be Karachi.
The commodities are to be shipped on ships acceptable to
Pakistan. This venture, of course, will require needed capi¬
tal. However, the ability to respond to such an order has the
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capacity to re-capitalize the black farm in rural Georgia!
Another, yet similar, and recent development is the
arrangement made with black farmers in Kansas to purchase
the wheat that they sell to USDA, which is usually dumped
on the international market as surplus. The plan is to set up
a manufacturing concern in Africa that will produce African
bread. Distribution will occur in partnership with the African
Kiambanquist Christian Church with 6 million members in
six West African countries.
In fact, this becomes the history-making component.
What CFFD proposes to do through GFXI is unprecedent¬
ed. This small-family farm system, which has already
gained world parity, will compete in the international mar¬
ket with countries such as Poland. This has never been done
before through a small-family farm system, either black or
white!
How fitting that those who have been historically
oppressed, and systematically denied, would be the ones
who have maneuvered themselves into the position to make
“first entry.” It means that a positive future can indeed be
the case when we free ourselves from a negative past. One
of our major theological themes has been, “the first shall be
last, and the last shall be first!”
It is also important to note that CFFD does not discrim¬
inate, nor restrict its potential horizons. CFFD, in consulta¬
tion with the Fort Valley State College Extension Service,
also organized a small farm trade mission to Japan in 1992,
to investigate soy food markets. The trip resulted in a pri¬
vate offer from a Japanese buyer to experimentally purchase
1,000 metro tons of natto grade soybeans. The slogan which
derived from this transaction is “sowing seeds of friend¬
ship.”
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These are the kinds of concepts for which Akiwowo was
looking and the kind of things he was waiting to say from
the standpoint of Western thought, because he is sure of it
from the vantage point ofAfrican experience. For under the
concept of Ifongbontayese, we must place the necessary
stress on God’s ability and following God’s guidance, pre¬
hension—the writer’s theory Relationship of Primary
Dependence on God, an original theory in process thought.
Howard Thurman, who was immersed in process thought,
exemplifies this principle in his meditation, #46, “The
Wisdom of God” in which his theme is “The Wisdom of
God is My Abiding Strength.”
On this important issue, Thurman says that:
Knowledge abounds on every hand by which my
steps may be guided. Facts, facts, facts . . . they are
everywhere about me. I know with my mind the mean¬
ing of many choices that I make. Besides there are
many sources upon which I may draw for information
that will be the raw material of my decisions. But facts
are not the heart of my need.
I need wisdom. The quality that will make clear to
me the significance, the relatedness of things that are a
part of my daily experience—this I lack again and
again. I need wisdom to cast a slow and steady radiance
over all my landscape in order that things, choices,
deeds may be seen in their true light—the light of the
eternal and the timeless.
The wisdom ofGod—how can I abide without it?.. .The
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wisdom of God can flood even the error of my ways
and transform my error into a path of light. .. .This I
know. Therefore: The Wisdom of God is My Abiding
Strength.14
l4Howard Thurman, Meditations ofthe Heart (New York: Harper and
Row Publishers, 1953), 207.
Interdenominational Theological Center
An Ecumenical Professional Graduate School of Theology
Robert M. Franklin, President
Edward P. Wimberly
Interim Executive Vice President for
Academic Services and Academic Dean
CONSTITUENT SEMINARIES
Walter H. McKelvey, President/Administrative Dean
Gammon Theological Seminary
United Methodist
Oliver J. Haney Jr., Administrative Dean
Charles H. Mason Theological Seminary
Church of God in Christ
William T. Perkins, Administrative Dean
Morehouse School of Religion
Baptist
Thomas L. Brown Sr., Administrative Dean
Phillips School of Theology
Christian Methodist Episcopal
David L. Wallace Sr., Administrative Dean
Johnson C. Smith Theological Seminary
Presbyterian Church (USA)
Daniel W. Jacobs Sr., Administrative Dean
Turner Theological Seminary
African Methodist Episcopal
The Journal of the
Interdenominational
Theological Center
700 Martin Luther King Jr. Drive, SW
Atlanta, Georgia 30314-4143
A publication of the ITC Press
